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INTRODUCTION 


The methodological difficulties awaiting those who make an attempt at 
examining the religious vocabulary of the ancient Indians have not rarely 
been underrated. 1 Too often scholars have contented themselves with 
more or less felicitous translations into a modern European language and 
more or less incidental observations on the contents of the ideas hiding 
themselves behind these translations and the original Sanskrit terms for 
which they stand. The translations were moreover often suggested by the 
authors’ knowledge of Western religions and were therefore frequently 
apt to create serious misunderstandings. They were, in a frequency of 
cases, far from consistent, based on misinterpretations or influenced by 
an inadequate insight into the sphere of thought and Weltanschauung of 
Vedic man. Not rarely also a more or less vague and seemingly passe¬ 
partout translation was for convenience adopted, which was apt to create 
the impression that a single and usual German or English word was the 
exact equivalent of an ancient Sanskrit term. Notwithstanding Mac- 
donell’s 2 easy translation “thought”, a Vedic term such as dhl- is however 
no Indian counterpart of that modern English term. 

It is indeed somewhat strange that scholars should have acquiesced for 
nearly a century in the translational and interpretative methods of 
Rudolph Roth 3 and Hermann Grassmann. 4 To them the meaning of an 
ancient Indian religious term practically speaking resolves itself into an 
often rather large number of German or English terms. Thus dhih, the 
main term with which this publication is concerned, was, in the eyes of 
the former savant: “1) Gedanke, Vorstellung; Absicht; 2) Einsicht, Er- 
kenntnis, Intelligenz, Geist; 3) Verstandnis, Kenntnis; Kunst; 4) reli- 

1 For a more ample discussion see my article “Some notes on the study of Ancient- 
Indian religious terminology”, in History of Religion, I (Chicago, 1962). — It may be 
observed at the outset that in writing this book it has not been the author’s intention 
to address himself exclusively to Sanskrit scholars; a considerable part of the trans¬ 
lations, notes and other explications are on the contrary intended for students of the 
comparative history of religions and others who might be interested in the subject. 

2 A. A. Macdonell, A Vedic reader for students (Oxford, 1928), p. 237. 

3 R. Roth, in O. Bohtlingk und R. Roth, Sanskrit-Worterbuch, esp. vol. Ill (St. 
Petersburg, 1861), 964 f. 

4 H. Grassmann, Worterbuch zum Rig-Veda (1872; Neudruck, Leipzig, 1936). 
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gioses Nachdenken, Andacht; Bitte, Gebet”, according to the latter: 
“1) Gedanke, Absicht; 2) heiliges Nachdenken, Andacht, andachtige 
Stimmung; 3) Andachtswerk, Gebet; 4) Achtsamkeit, von den Gottern, 
sofem sie auf die heiligen Werke der Menschen achten, auch mit dem 
Nebenbegriffe des Wohlwollens, der Fiirsorge; 5) Weisheit, insofern sie 
befahigt, Kunstwerke zu ersinnen, namentlich auch Lieder zu schaffen, 
Oder Opferwerke richtig auszufuhren, Kunstverstand; 6) Einsicht, Weis¬ 
heit”. In principle, Geldner’s 6 much later work adopts the same trans¬ 
lational technique: the word dhi- is sometimes rendered by “Denken”, 
“Gedanke” or “frommer Gedanke”, sometimes by “Gedicht”, “Lied” 
or “Dichtung”, now by “Kunst”, then by “Verstandnis”, here by 
“Bedacht”, elsewhere by “Andacht” etc. Geldner’s note: “dhi- ist viel- 
deutig und nicht durch ein Wort wiederzugeben: das Denken bald als 
Wunsch, Absicht, bald als Bedacht, Weisheit, Andacht, Dichtung” 8 is, 
though in so far correct as the noun cannot be translated by a single 
German word and may therefore impress us as ‘vieldeutig’, very inade¬ 
quate, because most of these German translations are in the passages 
exhibiting dhih not applicable. In his former publication 7 the same 
scholar had however understood that one of the aspects of dhih can be 
indicated by such words as “Sehergabe, die Intuition des Sehers...” (to 
which he adds: “Meditation etc.”); the words “Gedanke; Kenntnis, 
Verstandnis, Kunst, Kennerschaft, Geisteskraft” are, as primary mean¬ 
ings, less felicitous. 8 

What is surprising, is that these numerous rather different translations, 
even if they are intended to be no more than contextual senses, did not 
bring the authors to see that the very frequency and variety of the trans¬ 
lations proposed is closely connected with the impossibility of rendering 

6 K. F. Geldner, Der Rig-Veda aus dem Sanskrit ins Deutsche iibersetzt, 3 vol. 
(Cambridge, Mass., 1951) (consistently quoted as Geldner, o.c.). 

6 K. F. Geldner, Der Rig-veda iibersetzt (Cambridge, Mass.), I 2 , p. 3. 

7 Geldner, Der Rigveda in Auswahl, I, Glossar (Stuttgart, 1907), p. 94. 

8 Hertel’s suggestion (Indog. Forsch., 41, p. 202 ff.) to explain dhi-, dhiti- etc. as pro¬ 
perly meaning “Flamme, Strahl, Licht” is utterly improbable; his interpretation of 
texts such as RV. 2, 3, 10; 10, 110, 2 wrong. His opinion with regard to other words 
which were used to denote the Vedic verses (“man sagte also “mein Feuer”, “meine 
Glut”, “mein Licht”, meinte damit aber das Erzeugnis dieses im Herzen strahlenden 
und das Denken bewirkenden Feuers”) is untenable. It is true that the Petr. Diet, 
assumed, in some cases, an interchange of dhi- and di- “to shine, be bright”, but it 
would be a more acceptable hypothesis to consider the meaning “brightness, splen¬ 
dour” a reinterpretation (cf. also L. Renou, in Journ. asiat., 1939, p. 362 f.). The de¬ 
pendence of sight upon light is moreover reflected in several Indo-European words 
for “seeing” or “looking” which are cognate with others for “being light, shining”; 
the root leuk- for “light, bright” is ultimately the same as Xcux- in Gr. *Xeox-./'co > 
Xsucraco “to see”. 


these ancient Indian concepts into a modern language, that it did not 
lead them to conclude that these long enumerations of German or 
English “equivalents” or, rather: this distribution of aspects of the total 
meaning of a term over a number of “senses” or supposed equivalents 
arranged in an order which though impressing the reader as reflecting an 
historical development, is mainly a product of the ancient and antiquated 
procedure of “logical” classification of meanings. 

Yet our knowledge of, and insight into, Vedic religion largely depends 
on a correct understanding of a considerable number of ancient Indian 
words and phrases, many of which, though debated for nearly a century, 
have not yet been satisfactorily investigated into. It is a deplorable fact 
that scholars - e.g. lexicographers in arranging various “meanings” of 
the same “word”, philologists in discussing the connections between dif¬ 
ferent connotations of the same terms and historians in attempting to dis¬ 
cover the “original” use of a term of social, economic or religious im¬ 
port - have often failed to realize the considerable semantic difficulties 
with which they are confronted. Study of meaning and change of meaning 
of terms, names or phrases occurring in ancient literatures requires not 
only a thorough philological and historical understanding of the contexts 
and situations in which the terms occur, and - if they are of religious 
import - a knowledge of the fundamentals of the “phenomenology” of 
religion - or comparative study of religions -, but also an insight into 
semantic possibilities and intricacies and a readiness systematically to 
investigate the “semantic fields” to which the terms belong and the 
cultural systems to which they are related. Too often the, often super¬ 
ficial, discussion of semantic problems was - probably as a rule uncon¬ 
sciously - founded on preconceived opinions or suppositions anachro- 
nistically derived from modern conditions of life, our own Western 
traditions or agelong habits of thought. 9 

9 It will perhaps strike some readers that the interpretations given by Sayana are, 
in this book, not systematically studied. Some examples may serve to illustrate their 
character: 1, 3, 12 anusthatrprajhana-\ 14, 2 karman-; 23, 3 dhiyas pati: karmanah 
buddher va paiakaic, 61, 16 dhiya labhyatvat dhih dhanam ucyate (which though in itself 
not beyond semantic possibilities does not seem to be right); 90, 5 is a good example of 
explanation by a special rite which is or may be suggested by the context; 95, 8 dhilv 
sarve$am dharakah so ’gnih (which is completely wrong); 109, 1 dhyanena nispannatri 
stutim “a eulogy brought about by concentration” (which is a very good definition); 
112, 2 dhyatr- visistajhanopeta- (not to be adopted); 139, 2 dhibhifi: tvaduddesyaih 
karmabhir yajhadirupaih', we also find dhiyaty. karmarii stutiriipani (7, 66, 3); 143,6 
dhiya: stutirupayaprajhaya (“with wisdom in the form of a eulogy” which is much to 
the point); 7 prajhd yagadivisaya- (“knowledge (wisdom) in the sphere of sacrifices 
etc.”); 144, 1 dhiyam; prajham; 185, 8 stutirupam karma ; 2, 2, 9 dhih : buddhih stutih 
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Returning now to the term dhi- mention must be made of two attempts 


karma va (all three “synonyms” being indeed to a certain extent admissible); 11, 
12 tvaduddesena (Indra is addressed) kriyamdnam karma; 18, 7 stud-; 38,10 dhyatavya-; 
3, 34, 5 dhiyah: usasah, dhyayanty asu manusyd iti; 38, 5 dhibhih: stutibhih ; 60, 2 
dhiya : prajnaya (not incorrect); 4, 1, 14 dhibhih: buddhibhih; 18, dhiye: karmandm 
kartre stotre va yajamanaya (!); 17, 21 dhiya: prajharupaya stutya; 6, 3, 3 dharayitri 
jvala; 18,6 dhibhir havyah: stotrbhih stutibhir va jayarthibhir dhlcitavyah (context!); 
50, 10 dhibhih'- paricaranakaih karmabhih; 7, 94, 4 karman -; 8, 3, 1 dhiyah: buddhayo 
’nugrahatmikah (not completely incorrect); 24, 7 manas-; 86, 2 buddhi-; 101, 16 dhibhih: 
vagbhih (suggested by the context); 10, 172, 2 dhiya: anugrahabuddhya karmarta. 

Special attention may be invited to the fact that later commentators often disagree 
with one another as to the exact sense of the term under discussion. Some places 
collected at random may be adduced in illustration. In enumerating the tenfold 
obligatory virtues of an ascetic Manu 6, 92 also mentions dhir vidya satyam... 
“wisdom, higher knowledge, truthfulness...” According to Kulluka and Raghava- 
nanda dhih means sastraditattvajhanam “knowledge of the true meaning of the authori¬ 
tative works”, which comes to “insight into the ‘religious truth’ which is based on the 
‘revelation’ ”, according to Medhatithi and Govindaraga, however, it stands for “free¬ 
dom from doubts and errors”. Although these interpretations are not mutually ex¬ 
clusive, they emphasize at least different aspects of the concept. 

There is also a considerable degree of disagreement among the commentators on 
the Rgveda. Thus RV. 1, 23, 3 dhiyaspati is explained, by Sayana, as karmarto buddher 
va palakau, by Skandasvamin as karmanah prajnaya va palayitarau svaminau va, 
by Madhava as karmapati: 1, 3, 12, dhiyo visva vi rajati: sarvany anusthatrprajhdnani 
viseyena dipayati, anusthanavisayd buddhih sarvadotpadayatity arthah, Say.; karmarti 
prajha va, Skand.; karmani, Madh.; in 1, 14, 2 Say. however explains the words 
grnanti vipra te dhiyah as tvadiyani karmani kathayanti, but in 1, 34, 5 avatam dhiyah 
as asmadbuddhih raksatam, whereas Skand. prefers prajha vasmadiya bahukrtvo 
rakfatam and Madh. karmarti. The interpretation given of 1, 90, 5 is: aptoryama- 
lak$anani karmarti “(ritual) activities relating to the performance of the Aptoryama 
(i.e. a particular way of offering the Soma sacrifice)” (Say.), karmarti (Madh.), karmani 
ydgctkhyani (Skand.). Similar associations of the term dhih with the performance of 
special rites occur e.g., in Sayana’s commentary on 1, 94, 3 dhiyah asmadiyani d:tr- 
sapurnamasadini karmarti (with the addition tv ay a, i.e. by Agni, hi sarve yaga ttispa- 
dyante); ibid. 4 karmany agnihotradini. Cf. also 1, 46, 8 abhifavadisamskdrakarmana 
(Skand.); 1, 139, 1 pranayanadikarman- (Say.). With regard to 1, 117, 23 Say. and 
Madh. agree: karmarti, Skand. gives us the option between prajhah or karmarti. Else¬ 
where however the meaning “buddhih” or “prajna” is preferred: 1, 3, 2 adarayuktaya 
buddhya (Say.); ibid. 5 where Say. and Skand. give prajnaya and Madh. karmarta; 
1, 46, 2 karmarta Say. and Madh., prajnaya Skand.; 1, 52, 3 buddhya Say. and Madh. 
To what extent the commentators sometimes disagree may appear from their notes on 
1, 112, 2 yabhir (sc. titibhir) dhiyo ’vathah karman...: dhyatjn visistajhanopetan “con- 
templators endowed with special (or, excellent) knowledge”. Say.; svabhutani yaga- 
lakfanani, Skand.; stotrani, Madh. 

The sense of buddhih is for instance also adopted by Kulluka in Manu 2, 161 na 
paradrohakarmadhih : parasya droho 'pakaras tadartharp karma buddhis ca na kartavya 
(“let him not injure others in thought or deed”). [The interesting passage Manu 12, 
122 was however misunderstood by Biihler (G. Btihler, The laws of Manu, Oxford, 
1886, p. 512): svapnadhigamyam vidyat tant purusam param does not mean: “let him 
know the Supreme Male... perceptible by the intellect (only when) in (a state of) 
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to establish its meaning. 10 Dandekar while studying some terms illus¬ 
trating the “Selbstauffassung des Inders in Rg- und Atharvaveda” 11 
defends the thesis that “weder die Sinneskrafte ( tanuh ) allein, noch das 


sleep-like abstraction”, but rather “by visionary sight such as comes to us in a dream”: 
svapnadhisadrsajhanagrahyam; yatha svapnadhis caksuradibahyendriyoparame mano- 
matrena janyata evam atmadhir api, Kulluka.] 

Now there is no denying that both the interpretation buddhi- (see also the Petr. 
Diet. Ill, 964) “intelligence, understanding, discernment, the power of forming and 
retaining notions” and prajha- “intelligence, knowledge” or jhana- (Petr. Diet. Ill, 
965) “knowledge, esp. the higher knowledge, derived from meditation (also jhana- 
bheda- “a variety of knowledge”) can easily be understood as referring to particular 
aspects of the “concept” indicated by the term dhih• The same remark applies to 
stotra- “eulogy, (hymn of) praise”. As to the places collected in the Petrograd Diet, 
under buddhih (“Einsicht, Erkenntnis; Intelligenz, Geist”) Hemacandra, Abhidh. 310 f. 
is of some interest because it enumerates the various aspects of dhih in a rather de¬ 
tailed way: susricjd sravanam caiva grahanam dharanam tatha / uho ’poho ’rthavijhanani 
tattvajhanarri ca dhigurtalt “the characteristic properties of dhih are the desire to hear 
and the hearing (of instruction), perception and apprehension of the instruction and 
the ability to keep it in remembrance - consideration and arguing, comprehension of 
the meaning and insight into the truth”. The stanza occurs also in Mallinatha’s 
commentary on Kal. Ragh. 3, 30 dhiyah samagraih sa gurtair udaradhih kramac 
catasras... / tatara vidyah ... As to karman- which seems, at first sight, to present some 
difficulty, it may be remembered that this word does not only refer to “actions”, 
but to any “performance, office, duty, or obligation”, and that in the ritual sphere 
with which the commentators were very familiar, it was used to indicate any religious 
act or rite. 

[Bhagavadglta 2, 56 gives, in a sense, a definition of a munih sthitadhih: duhkhesv 
anudvignamanah sukhe$u vigarasprhalt vitaragabhayakrodhah: “his mind is not dis¬ 
turbed in the midst of sorrows and is free from eager desire amid pleasures; passion, 
fear and wrath have left him”. Translations such as “man of steadfast thought, a 
saint” (Hill.); “a stable-minded holy man” (Edgerton); “a sage of settled intelligence 
(Radhakrishnan) are in any case better than “andachtig, ein Asket” (L. von Schroeder, 
Bhagavadgita, Jena 1922, p. 14). I would prefer “a sage of stable insight.” In any case 
this passage and the context give us an idea of the implications of the compound 
sthitadhih and of the characteristics of the man who has prepared himself to come 
into touch with the Higher Truth ] 

The term dhi- has also when occurring in epic or classical texts been often misunder¬ 
stood. In the address put by Kalidasa into the mouth of the ascetics while revering 
Siva (Kum. 6,22) the god is for instance besought to reveal himself to those speaking: 
prasida kathayatmanam na dhiyam pathi vartase; “nicht weilst Du auf den Wegen, die 
Gedanken gehen” (O. Walter, Der Kumarasambhava..., Munchen, 1913, p. 54) does 
not seem convincing. The concept of dhi-sphutata discussed in the Ramanuja school 
of thought is “clearness of insight or awareness”; it was a problem whether it could 
serve to define “perception” (S. Dasgupta, A history of Indian philosophy, III, Cam¬ 
bridge, 1940, p. 216 f.). 

10 For etymological relatives of dhi- the reader may consult the following chapters. 
The etymologically and semantically difficult dhena- (for literature see M. Mayrhofer, 
Kurzgefasztes etymologisches Worterbuch des Altindischen, Heidelberg, 1953, II, p. 
113) will, in this publication, be left out of consideration. So is dhi?arta: see J. Wacker- 
nagel - A. Debrunner, Altindische Grammatik, II, 2 (Gottingen, 1954), p. 925. 

11 R. N. Dandekar, Der vedische Mensch (Heidelberg, 1938), see esp. p. 65 f. 
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Geistige ( manah ) auf der anderen Seite allein zur Leistung des mensch- 
lichen Lebensvorganges hinreichend sind. Kratuh verbindet die Betati- 
gung beider; aber fiber diesen Dreien existiert noch eine hohere Funktion, 
die allein dem Menschen ermoglicht, die verborgene Wahrheit oder 
Wirklichkeit in alien Erscheinungen zu ergreifen. Sie Uberragt alle ge- 
nannten Begriffe und wird dhih genannt: die innere Schaukraft”. Passing 
over, for the moment, the question as to how far the translation proposed 
by the Indian author for the other three terms hits the mark and admitting 
on the other hand that the rendering “die innere Schaukraft” for dhih is 
to be preferred to the interpretations given by Roth, Grassmann, Geldner 
etc., I ask however myself whether the implication that the function called 
dhih was, in any human being, simply co-ordinated with or superposed 
on the three other functions, that it was a normal psychical faculty proper 
also to ordinary men can be convincingly substantiated. The other ob¬ 
servations made by Dandekar though far from exhaustive contain much 
that is substantially correct. They have however failed to attract the 
attention of those who wrote afterwards. Whereas Wackernagel- 
Debrunner 12 take the word to mean “Gedanke”, Coomaraswamy 13 while 
studying the meaning of the atmayajham or “self-sacrifice” interpreted 
this as an exhaustive series of symbolic acts to be treated as support of 
what he considered to be “contemplation” ( dhiyalambhah ). According to 
H. P. Schmidt 14 dhih. admits of the translation (German) “Lied”, to 
Bhawe 16 the word may be translated by “hymn, song or prayer”. In this 
he mainly follows Renou who while justly rejecting translations such as 
“Kunst” (Geldner), always attempts to “restore” the initial sense 
“(poetic) intuition” or simply “parole, poeme” ...: “on demande a la 
divinite d’allouer le don poetique, dhiyam dhat RV. 6, 49, 7 ... De maniere 
analogue, le dieu Pusan - le frayeur de chemins, aussi dans l’ordre intel- 
lectuel... est appele dhiyamjinva-ou dhijavana- “l’animateur” ou “l’acce- 
lerateur des pensees”.” 16 Here however the risk is not imaginary of over¬ 
estimating the element of “poetry” and of viewing this concept through 
modern, or at least traditionally European spectacles, and to overlook 
the decidedly religious and psychological elements of the idea expressed 


12 J. Wackernagel - A. Debrunner, Altindische Grammatik, II, 2 (Gottingen, 1954), 
p. 39. 

13 A. K. Coomaraswamy, “Atmayajna”, in Harvard Journ. Or. Stud., 1942, p. 
174 ff. 

14 H. P. Schmidt, Vedisch vratd und awestisch urvata (Hamburg, 1958), p. 60. 

16 S. S. Bhawe, The Soma-hymns of the Rgveda, II (Baroda, 1960), p. 46. 

16 L. Renou, Etudes vediques et pariineennes, I (Paris, 1955), p. 3 f. 
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by the term under examination. 17 We should avoid the Scylla of con¬ 
sidering the Rgveda a collection of magico-ritualistic texts produced by 
self-interested priests as well as the Charybdis of secularizing that ancient 
corpus; we should steer between the devil of regarding it as idyllic Urzeit 
poetry and the deep sea of underrating its “archaic” or “semi-primitive” 18 
character. 

What is especially difficult is a comparative study of the meanings of the 
“half-synonyms” belonging to the same semantic field. What is for 
instance the difference between dhi-, mati-, manisa- and the other words 
which may in definite contexts admit of the same translation? While no 
doubt right in signalizing this difficulty an Indian scholar 19 recently 
assumed - and I have my doubts with regard to this suggestion - that 
mati- in certain phrases can stand for personified “poetry”, whereas dhi- 
is just “well-meditated song”. Renou 20 on the other hand ventured the 
opinion that “ dhi- semble se dire de l’intuition, mati- de l’aboutissement 
concret en poeme”. I for one am inclined to adopt the hypothesis that 
generally speaking these words on the one hand retain a definite - though 
often not easily definable - “central meaning” or semantic nucleus which 
they also have in “non-technical” or otherwise different contexts, and on 
the other denote what would appear to us to be complex ideas from diffe¬ 
rent points of view, whilst emphasizing different aspects, different stages 
of development, different functions, different connotations. 

In attempting to gain an insight in the meaning and function of “con¬ 
cepts” such as dhih 21 which may a priori be said to belong to the vocab- 

17 I am afraid I cannot agree with the view pronounced by P. S. Shastri, “The Rgvedic 
theory of poetry,” in Proc. Transact. Xllth All-India Orient. Conf. 1943-44, II (Benares, 
1946), p. 232 ff., who likes to view the Rgvedasamhita as “primarily an anthology of 
beautiful poems devoted to the lyrical outburst of the poets in those times”, the poets 
themselves regarding “their compositions as works of art and not as having religious 
importance”. “Art itself was their religion”: this is true so far as no hard-and-fast 
lines existed between both provinces of culture; that then these were not distinguished 
in our way. The author’s remarks on the function of the ‘seer’ (poet) come however 
more into the line adopted in this book. 

18 As this term is often misunderstood I repeat what I have already often observed 
in other publications: I admit the term “primitive” only in the scientific and technical 
sense given to it for instance by my compatriot G. van der Leeuw (see for instance 
L'homme primitive et la religion, Paris, 1940), who did not tire of arguing that “prim¬ 
itiveness” refers to an “anthropological structure”, from which the “civilized” and 
“educated” also in Western countries are not completely free. 

18 Bhawe, The Soma-hymns of the Rgveda, p. 88 f. 

10 L. Renou, fit. ved. et pan., VIII (Paris, 1961), p. 95. See also the same in ftudes 
sur le vocabulaire du Rgveda (Paris, 1958), p. 52 ff. 

81 It must be repeated here that this publication is not only intended for students of 
Sanskrit and Indology who may in the first place be referred to the interpretation of 
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ulary of religion as well as to that of poetic art, it would be wise to 
realize, first, that there was in those ancient times no hard and fast line 
between “religion” and “poetics”, between a “prophet”, a poet, a divine 
man, and a “philosopher”. 22 A speaker was a representative of Power, 
in particular of the power which was believed to be inherent in the mighty 
word. 23 Whether we would like to call special functions priestly or 
monitory, bardic or prophetic, whether it was that of the Greek npoip^TY)? 
who related cult legends at festivals 24 or that of the possessed and ecstatic 
shaman, or the inspired teacher and preacher as the organ of special 
revelations from God, the man fulfilling it was to a considerable extent 
a tool of Power, emptied of himself and “filled with the god”; he was an 
£v0oo<naaTY)<; “a man possessed by a god, a person inspired or ecstatic”. 
He was not supposed to speak words of his own inventing, but to set in 
motion or to reveal, to enunciate a power which manifests itself and works 
through an “inspired man”. Very often these men spoke words of divine 
provenance, like the Old Testament prophets who appeared with the word 
of God. 25 This suprahuman origin lent their words a healing, a salutary 

Vedic passages in part of the following chapters, but also to those interested in a com¬ 
parative study of religion, philosophy, aesthetics and literature. For the benefit of 
these readers many quotations have been translated, explications of technical terms 
and other Sanskrit words are given, bibliographical references added and numerous 
expatiations of a more general character inserted. 

22 G. van der Leeuw, Wegen en Grenzen 2 (Amsterdam, 1948), p. 153 ff. 

23 “Worte sind Siegel des Geistes, Endpunkte - oder richtiger Stationen - unend- 
licher Erlebnisreihen, die aus fernster, unvorstellbarer Vergangenheit in die Gegenwart 

hineinreichen_Sie sind “das Horbare, das am Unhorbaren haftet”, das Gedachte 

und das Denkbare, das aus dem Undenkbaren wachst_ Durch diese lautlichen 

Schopfungen nahm der Mensch Besitz von der Welt. Und mehr als das: er entdeckte 
eine neue Dimension, eine Welt in seinem Innern, wodurch sich ihm die Aussicht auf 
eine hohere Lebensform eroffnete.... Die Vorahnung, ja Gewissheit, solch hoherer 
Daseinszustande ist mit gewissen Erlebnissen verbunden, die von so grundlegender 
Natur sind, dass sie weder erklart noch beschrieben werden konnen. Sie sind so 
subtil, dass es nichts gibt, womit man sie vergleichen konnte— Darum konnen 
solche Erlebnissen nur durch Symbole angedeutet werden. Und diese Symbole sind 
nicht willkurliche Erfindungen, sondern spontane Ausdrucksformen, die aus den 
tiefsten Regionen des menschlichen Geistes hervorbrechen. Sie brechen aus dem 
Seher als Gesicht, aus dem Sanger als Laut und sind im Banne von Gesicht und Laut 
unvermittelt und schlechthin da. Ihr wesenhaftes Da-sein ist der Inbegriff priester- 
licher Gewalt des Seher-Dichters. Was aus seinem Munde erklingt, ist nicht Aller- 
weltswort, Schall (sabdal i), aus dem das Reden besteht. Es ist mantrah: Zwang zum 
Denkbild, Zwang fiber das Seiende, so das zu sein, wie es wirklich in seinem unmit- 

telbaren Wesen ist. Es ist also Erkenntnis_ist unmittelbares gegenseitiges Innesein 

von Wissendem und Gewusstem” (Lama Anagarika Govinda, Gnindlagen tibetischer 
Mystik, Zfirich-Stuttgart, 1957, p. 3 ff.). 

24 Cf. O. Kern, in Archiv fiir Religionswissenschaft, 76 (1928), p. 3 ff. 

26 See e.g. G. van der Leeuw, Religion in essence and manifestation (London, 1938), 
ch. 27 and 85, 2. 
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power, made them even into a deed of salvation. That what we would 
call a poet shared in the divine potency attributed to “men of words” in 
general is not surprising, because, as already observed, in older times all 
“speakers” were one. Does not Plato 26 speak of poets as being filled with 
God, placing them on the same footing as the oracular bards and sooth¬ 
sayers? 

It would be a serious error to reject in studying the Veda all knowledge 
derived or derivable from similar branches of learning (viz. the study of 
other ancient cultures) and to avoid profiting by the results of what in 
this connection may be called auxiliary sciences such as cultural anthro¬ 
pology, general linguistics and a comparative study of religions. Far 
from making a thorough and critical study of the Vedic texts a super¬ 
fluity by informing scholars of facts which they ought to learn from these 
texts or by suggesting premature conclusions on the strength of facts which, 
are foreign to the Veda, they are to sharpen our critical faculty and to 
open our ideas for the problems which might present themselves in our 
particular field of knowledge because they present themselves in com¬ 
parable fields; they may give us an insight into possibilities, connections, 
causal relations; they may be a substantial help in building hypotheses 
which are of course to be verified by a study of a Vedic material possibly 
complete and methodically investigated into. We should moreover not 
mind completing the picture of the ancient Indian culture as presented 
by our texts - in a careful and critical way - by means of a methodical 
comparison with well-established facts borrowed from reliable sources 
of knowledge of comparable human civilizations. 

It may therefore be expedient to quote some passages from the learned 
and detailed studies on the function of poets and poetry in Tibet by which 
R. A. Stein has recently done yeoman service to several branches of learn¬ 
ing 27 : “Le peuple amateur chante, bien entendu, pour se distraire. Mais 
les indications ne manquent pas qui prouvent que la recitation a aussi un 
caractere nettement religieux. Et dans ce cas, c’est un chanteur professio¬ 
nal, un barde, qui sera prefere. ... La recitation est assimilee a un charme 
puissant. Elle aide a obtenir des avantages de toute sorte, notamment le 
succes a la chasse et a la guerre. ... Au Tibet, le theatre, qui a beaucoup 
en commun avec l’epopee, joue le meme role. Joue a la fin de la septieme 
lune, juste avant la rentree des recoltes, il a pour objet la propitiation de 

26 Plato, Apol. 22 BC eyvtov ouv xal rapt xcov toht)tgW ev oXEyco touto, oxt. ou 
aocpiif noioisv a noioicv, aXXa cpuaei xtvl xal ev0ouaia£ovxes, cbcmep ol 0eo|j.<icvxsi<; 
xcd ol xp^ancpSoE’ xal yap oSxoi Xityoum piv 7toXXa xal xaXa, I'aaaiv St ouStv &v 
X£yooat. 

27 R. A. Stein, Recherches sur Vepopee et le barde au Tibet (Paris, 1959), esp. p. 318 ff. 
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la divinite du lieu, montagne sacree. 28 ... Comme tout charme, pour etre 
efficace, l’epopee doit etre recitee exactement et completement. D’ou la 
necessity du barde. Le maniement de la recitation est en effet delicat. II 
provoque la presence reelle du dieu ou du heros considere comme dieu. 
Selon la tradition bouriate, le Ciel ecoute les contes.... Le rapprochement 
du barde et du chamane est bien justifie et a ete fait. Les chamanes sont 
les gardiens de la litterature orale heroique. Ils connaissent les genealo¬ 
gies, les traditions du clan, la cosmographie. Ils sont bardes: leur inspira¬ 
tion vient de ce que les esprits murmurent a leur oreille. 29 ... Comme le 
chamane, le barde regoit sa connaissance d’un dieu. Les chants lui sont 
reveles, et il passe par une initiation ... Les bardes mongoles etaient 
honores a la cour et charges de missions importantes. ... II arrive qu’un 
berger, dormant dans la montagne, apprend en reve a chanter le Gesar. 
Ces bergers qui revent et regoivent des revelations sont des dp a -bo ... 
Les veritables bardes ne recitant que lorsqu’ils sont en transe. ... Ou 
encore: ceux qui chantent le Gesar sans avoir eu de maitre sont seuls a 
bien chanter: il faut entendre qu’ils l’ont appris en etat de reve ou de 
ravissement. Ainsi a-t-on pu dire que le “porteur du brahman - quand ce 
n’est pas le brahman (masc.) lui-meme - est le kavi-, le poete d’intuition 
profonde qui depasse immensement le niveau des laudateurs et des 
narrateurs habituels”. 30 Comme dans le cas de certains chamanes, c’est 
le chapeau du barde qui lui permet de chanter en transe et de reciter 
correctement. Sans lui, sans etre inspire, on peut apprendre a lire ou a 
reciter l’epopee; on ne sera jamais capable que de produire des fragments. 
Seule la recitation en transe est “vraie” ou complete. L’autre a beau durer 
longtemps, elle ne sera jamais qu’une sorte de contrefagon. ... Chanter 
l’epopee en transe, cela se dit sgrun'-lha bab-pa “le dieu de l’epopee 
descend (sur le barde-medium en qui il s’incarne)”. ... Selon mon in- 
formateur de Tatsienlou (Sherap), on dit meme “il chante en transe”, 
litteralement “le chant lui est tombe”. De la meme maniere s’exprime 
aussi la transe, qui permet de prophetiser: on dit pra-phab “faire descen- 
dre 1’oracle” ou mo-babs “l’oracle descend”, pour “tirer des pronostics 
en regardant dans le miroir.” ... 

Drawing attention to the striking parallelism between the inspiration of 
these poets, reciters and shamans on the one hand and similar states of 

28 M. H. Duncan, Harvest festival dramas of Tibet (Hongkong, 1955), p. 10. 

29 Cf. M. Eliade, Le chamanisme (Paris, 1951), p. 31 f., 41, 203; see also p. 31 “pendant 
son extase, le candidat chante des hymnes chamaniques. C’est le signe que le contact 
avec l’au-dela est deja etabli.” Compare also H. Munro Chadwick and N. Kershaw, 
The growth of literature, III (Cambridge, 1940), p. 199. 

30 L. Renou et L. Silburn, “Sur la notion de brahman”, in Jourtt. asiatique, 1949, p. 13. 
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mind of the lamaist priests on the other the same author continues 31 : 
“non seulement la transe du medium lamaique qui incarne les divinites 
terribles, protecteurs de la religion, est appelee ye-ges babs-pa “(la divi¬ 
nite) en son etat noumenal est descendue (en lui)”, la meditation meme 
aboutit au meme resultat de fusion intime de la divinite imaginee et du 
meditant, et ce resultat porte le meme nom. ... Lorsque le noumen 
descendit, la deesse apparut clairement et longuement dans le mandala 
aux dix orients.” ... Ou un autre medite et des que le noumen descend, il 
voit dans le mandala [geometrical diagram of “mystic” significance] des 
dakini [a sort of female imp] telles qu’il les avait imaginees. Dans la danse 
masquee aussi, le point culminant est la descente, en l’officiant, du “corps 
de sagesse” de la divinite ... A quel point la presence reelle de la divinite, 
provoquee par la meditation ou (ce qui n’en est qu’un genre) par la danse 
masquee, ... est identique a celle produite par revocation du Gesar, c’est 
ce qu’illustre bien la legende suivante... . 32 Pour evoquer et rendre present 
en lui (l’incarner en transe) un personnage de l’epopee, le barde emploie 
le meme procede que celui de la “realisation” ( sgrub , Skt. sadhanam ) d’une 
divinite lamaique. Comme le dit fort bien Lessing, 33 le sadhanam a pour but 
“the ritualistic creation, realization or visualization of a deity”, et l’officiant 
passe “from pluralism (he himself becomes a god) through dualism to 
monism (he becomes one with the jhanam or gnosic form of the deity).” 

In all times and among many peoples there have - independently of 
religious faith and often also of moral preparation - been men, who were 
aware of the reality of “visions” and intuitions, of inspirations and sudden 
thoughts and ideas, men who understood that besides the purely sensuous 
impression a thought, a flash of intuition, in short knowledge, may come 
to the human mind, as it were spontaneously, at least without any 
conscious activity of the organ of sensory perception and which leaves an 
impression of great reality; men who know that the “doors of the mind 
may be opened” (RV. 9, 10, 6). Often also the source of this knowledge 
is divine. The god Agni, the guest among men and his guru, is explicitly 
called a dhara rtasya (RV. 1, 67, 7), i.e. “stream or ‘fountain’ of trans¬ 
cendental truth”, the inventor of brilliant speech (2, 9, 4 sukrasya vacaso 
manota), who brings the light of the vibrations of inspiration (3, 10, 5 
vipam jyotimsi bibhrat). He opens the thoughts of the poets (4, 11, 2), 
his are the origins of the special gifts of the seers (4, 11, 3), and in 6, 9 we 

31 Stein, o.c., p. 336 ff. 

32 page 336. 

33 F. Lessing, “Calling the soul”, in Semitic and Oriental Studies, Univ. of California, 
11 (1951), n° 4. 
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find an elaborate description of the relation between the god - who is the 
light of the world as well as the internal light illumining poets and sages - 
and the poet who by devout concentration upon the god experiences the 
inspiration as an ecstasy. 

The man or woman who is gifted with praeternatural qualities, who 
for instance evinces a capacity for ecstatic experiences, is often regarded 
as being endowed with the special knowledge and the special powers 
required for a diviner, healer, prophet, poet, or wonder-worker. 34 If a 
man has power in spiritual things, is a seer or clairvoyant, can have 
visions or hear the voice of beings belonging to the world of the unseen, 
it is considered reasonable that he should be more or less different from 
the average man in the concerns of daily life and impress his surround¬ 
ings because of his uncommon gifts. It is also intelligible that he should 
claim attributes which are necessarily divine or at least demonstrably not 
human, such as omniscience or even omnipotence. 

One of the most outstanding characteristics of Indian spiritual life is, 
on the other hand, the continuous and consistent effort to transcend the 
empirical level which is based on the conviction that the truth of life and 
experience is necessarily transcendent. The Indian spiritual guides were 
always convinced of the necessity of having an experience of that ultimate 
reality which is the ground and essence of all existence, empirical and 
absolute. They did not question the possibility for man to enter into the 
consciousness of the Absolute because it is that very consciousness which 
is the essence of his own consciousness and existence. Experience of 
absolute consciousness, that is of the individual self as one with the uni¬ 
versal and ultimate Self is therefore the highest knowledge. They believe 
that there are men, for instance seers and yogins, who are able directly to 
perceive objects, truths, phenomena, connections etc. which are not so 
perceivable by the average man, because they are supposed to have 
developed a “higher” or “mystical” faculty which brings them face to face 
with such supersensuous entities. The conditions of developing this 
power are identical with those for attaining final emancipation, viz. moral 
purity and proficiency in meditation. It would be a superfluity to quote 
authorities and references. 36 Let it suffice to observe that far into modern 

34 For literature see H. Webster, Magic (Stanford, Cal., 1948), p. 157 and notes. 

35 One may consult any handbook of Indian thought or philosophy, e.g. S. Ra- 
dhakrishnan, Indian Philosophy, 2 vol. (London, 1923-1927 [1948]); the same. Eastern 
religions and western thought 2 (London, 1939); H. von Glasenapp, Die Philosophic 
der Inder (Stuttgart, 1949); E. Frauwallner, Geschichte der indischen Philosophic 
(Salzburg, 1953-); P. Masson-Oursel, La philosophic comparee 2 (Paris, 1931); Ch. 
Sharma, A critical Survey of Indian Philosophy (London, 1960). 
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times Aurobindo, for instance, also felt that pure reason, the method of 
Western philosophy, may reach metaphysical principles, but it cannot 
reach “integral being”, which is achievable only by intuition and direct 
insight. 36 Man has, the Indians always believed, to acquire visionary 
knowledge of being, of the truth, of the transcendental, of eternal values, 
and not merely think with his brain instead of seeing with his “heart”. 
He has to rely on “intuition” as a source of supersensuous truth, in order 
to enter into communication with the reality of the Absolute and to 
understand the divine background of this world and its phenomena. 
The knowledge gained in this way is essentially and necessarily valid. 37 
With regard to the Hindu attitude to religion in general professor Radha- 
krishnan 38 therefore observes that intellect is subordinated to intuition, 
dogma to experience, outer expression to inward realization. Religion 
is “insight into the nature of reality ( darsanam ), or experience of reality” 
(anubhavah). “This experience is not an emotional truth, or a subjective 
fancy, but is the response of the whole personality, the integrated self, to 
the central reality.” “The Vedas register the intuitions of the perfected 
souls. They record the spiritual experiences of souls strongly endowed 
with the sense for reality. They are held to be authoritative on the ground 
that they express the experiences of the experts in the field of religion. 
The truths revealed in the Vedas are capable of being re-experienced on 
compliance with ascertained conditions.” ... “Like all perception, reli¬ 
gious intuition is that which thought has to start from and to which it 
has to return...” 

Since the poetic inspiration is nearly related to the supranormal in¬ 
tuition of the yogin or mystic and to that “divine knowledge” which is 
also called “omniscience”, and since poetic inspiration is not rarely said 
to come to men through those gods who are more or more often than 
others considered “omniscient” it may - in anticipation of what will be 
said in the succeeding chapters - be expedient to dwell for a moment on 
the character of this supranormal intuitive knowledge, of this contact with 
the world of the unseen, of this omniscience which some gifted or success¬ 
ful human beings share with divinity. In contradistinction to human 

36 For references see Ch. A. Moore, “Sri Aurobindo in East and West”, in H. 
Chaudhuri and F. Spiegelberg, The integral philosophy of Sri Aurobindo (London, 
1960), p. 89. 

87 For intuition, its relation to the intellectual approach to the objects and phenomena 
knowable and the important part played by it in Indian thought see e.g. also M. 
Hiriyanna, The essentials of Indian philosophy (London, 1956), passim; P. T. Raju, 
Idealistic thought of India (London, 1953), esp. p. 123 If., 301 ff., 340 ff., 356 ff.; F. 
Schuon, Language of the Self (Madras, 1959), passim. 

38 S. Radhakrishnan, The Hindu view of life (London [1927]), 7 1948, p. 15 ff. 
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knowledge the so-called divine knowledge is considered to be infinite, 
unlimited, eternal, free from errors and imperfections, unconditioned, 
unequalled, and above the limitations of time and space. It is neither 
inferential, nor analogical, nor verbal, but only perceptual in character. 
There is, in it, no subconscious impression and therefore no memory. 
It is continuous, non-sensuous, not determined by its objects, but, on the 
contrary determining its own objects. 39 When this supersensuous know¬ 
ledge gradually increases so as to reach perfection in a person, he is as 
a rule called “omniscient”. 40 Some definitions are to follow hereafter. 41 

The concept of omniscience was by various schools differently inter¬ 
preted. Whereas the Jains for instance held that their leaders were 
omniscient and all-seeing to such an extent that knowledge and insight 
were continually present, Buddha did not claim such omniscience, 42 but 
only three knowledges, viz. that he remembered numberless past exist¬ 
ences; that with his divine eye he could see beings passing away and being 
reborn according to their karma; that he had realized release of mind, 
and knowledge in this life. Buddha can, his followers claim, so direct 
his attention that anything can come within the range of his knowledge. 43 
In regard to particulars there has however been a considerable variety of 
opinion among his followers. 44 In the main the question resolves itself 
into this. The Buddhist logicians admitted two absolutely heterogeneous 
sources of knowledge, a momentary and immediate contact with reality 
and an intellectual ‘translation’ which, though intelligible, is not com¬ 
pletely true. The former is the ‘mystical’ knowledge of the ‘saint’, the 
man who is completely successful on the spiritual path. On this point 
the Sautrantikas 45 argue: “Grace a la meditation et a l’extase le mystique 
a la connaissance directe ou intuition intelligible du passe et de l’avenir 
comme il l’a de l’instant present. C’est une claire perception qui se passe 
de l’aide de l’inference et de l’expression verbale. Cette perception est la 

39 See e.g. J. Sinha, Indian psychology, perception (London, 1934), p. 370 f. 

40 Patanjali makes an attempt to prove the omniscience of God by the ontological 
argument. We infer the existence of the omniscient God - who is untouched by all 
taint of imperfection - from our knowledge of the supersensuous, which is the germ 
of omniscience. See Sinha, o.c., p. 368. 

41 For omniscience ( sarvajhata ) in the Vedanta see e.g. T. M. P. Mahadevan, Gauda- 
pada, a study in early Advaita (Madras, 1952), p. 180 ff. 

42 Cf. Majjh. Nik. I, 482. 

43 See e.g. E. J. Thomas, The history of Buddhist thought (London, 1933 [1951]), p. 
139, 148 ff., 168, 241. 

44 For a review of the main points of view see L. Silburn, Instant et cause, le dis- 
continu dans la pensee philosophique de I’lnde (Paris, 1955), p. 392 ff. 

45 A school of ‘indirect realists’ belonging to the HInayana. 


preuve de l’omniscience. Ainsi dans le reve, bien que la connaissance 
n’ait aucun objet correspondant dans la realite, pourtant l’objet est 
present, independamment de toute inference et il est en soi.” 46 There 
were many opinions on the limit and extent of ‘omniscience’ and on its 
object or objects. The Mahasamghikas, Mahayanists and most Sautran¬ 
tikas for instance hold that Buddha is “omniscient” because he possesses 
a universal and simultaneous knowledge of all things ( dharmah ). This 
Knowledge is intuitive, and comprises all aspects of existence, the em¬ 
pirical as well as those of absolute existence. The Mahayanists regard the 
effortless, momentary and integral illumination ( ekaksanah abhisam- 
bodhaK) preceding the acquirement of the state of Buddha a cosmic 
intuition. Part of the Buddhists are convinced that a Buddha is able to 
produce an exact knowledge of any ‘object’ or phenomenon which he 
wishes to understand thoroughly, although in particular cases this ‘om¬ 
niscience’ is to be roused by deep meditation ( dhyanam ). Others are 
however of the opinion that Buddha can for that purpose do without 
dhyanam. The question as to how this is possible is answered by San- 
taraksita, the great Tibetan thinker and apostle (i 750), as follows: “one 
must be omniscient oneself to understand an omniscient”. Nevertheless 
this idealistic philosopher attempts to establish - from the metaphysical 
and not only from the logical point of view - the saint’s ability to have a 
total vision of things in a momentaneous mystical intuition as soon as he 
has eliminated all activity of discursive thought. “Ce n’est que lorsque 
le saint s’est definitivement libere des deux voiles (avaranam) qui obscur- 
cissent sa vision ainsi que des prejuges et conceptions fallacieuses prenant 
racine dans la croyance en un mot substantiel qu’il pergoit immediatement 
la nature authentique des choses et connait tout en une seule connais¬ 
sance.” 47 According to Santaraksita omniscience is always obtained by 
assiduous practice. 

“Au meme titre que la pensee immaculee, l’experience de la bodhih, 
Tillumination’, semble former le noyau des nouvelles speculations: cette 
experience apparait comme une omniscience ( sarvajhata -) instantanee qui 
presente les traits caracteristiques de l’intuition mystique puisqu’elle est 
instantanee comme elle. A cette intuition correspond un enseignement 
de meme nature: ‘Le Buddha exprime toutes les doctrines ( dharmah ) en 
une seule expression’.” 48 In the Tattvasamgraha, Santaraksita 49 defines 

46 Resume by Silburn, o.c., p. 399. 

47 Silburn, o.c., p. 396. 

48 L. Silburn, o.c., p. 237 f. 

49 See Th. Stcherbatsky, Buddhist logic, 2 vol. (repr., ’s-Gravenhage, 1958), passim. 
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the “omniscient” as follows: (3627) ekajnanaksanavyaptanihsesajne- 
yamandalah / prasadhito hi sarvajhah kramo nasriyate tatah “that man 
proves omniscient who in one single moment of knowing masters the 
complete multitude of knowable objects; therefore no succession (succes¬ 
sive knowledge) is admitted (to occur in that case)”; (3638) sahetu 
saphalam karma jnanenalaukikena yah / samadhijena janati sa sarvajno 
'padisyate “he is spoken of as ‘omniscient’ who knows all action together 
with its causes and results by means of a knowledge which is not current 
in this world and which has been produced by samadhih”. And Kama- 
lasllainthe Tattvasamgrahapanjika remarks (p. 887, 1, 7) that the omnis¬ 
cient one has a simultaneous knowledge of all things by means of an 
intuition called manovijnanam, which is as clear as sensory perception and 
corresponds to reality”. 

This divine or supersensory knowledge, this omniscience is, in India 
and elsewhere, often identified with, compared to, or considered to be an 
extra-ordinary visual faculty, the possession of a divine vision or super- 
sensuous eye. 

Almost endless is the evidence of the belief that the gods and other 
higher powers have cognizance of what happens in the world and es¬ 
pecially of what is going on among men, of their “ways” i.e. their conduct, 
by means of an organ denoted by the term “eye”. By way of introduction 
to what will be said in the next chapters it may be recalled to memory 
that with the ancient Greeks, Zeus’ omniscience by which he is informed 
particularly of the destiny of men and of their deeds, is connected with 
sight: Hes.Op. 267 ff. toxvtoc tSwv Aio? 6<p0aXp.6<; kou toxvtix voY)cra<; 
... “the eye of Zeus, seeking all and understanding all ...”. The same 
faculty is attributed to Zeus’ daughter and informant, Dike “Justice”, 
who sees all that men do and punishes their misdoings. 50 Yahweh’s 
knowledge and omniscience, which is also omnipresence, and is past 
man’s understanding is above all else seeing (cf. e.g. Psalm 35, 22; 66, 7; 
139, 16). Amon-Re is said to have many pairs of eyes, and Isis is likewise 
called TToXuocpOaXpoi;. 51 The Babylonian Marduk, who is explicitly de¬ 
scribed as “all-knowing”, has four eyes which see everything; that is to 
say: he is possessed of a universal vision which together with his universal 
hearing make up his perfect omniscience. In Polynesia as elsewhere the 
attribute of universal vision belongs especially to Supreme Beings. They 
possess eight eyes, or two hundred eyes or are otherwise described as 

60 For details: R. Pettazzoni, The all-knowing god (London, 1956), p. 145 ff. 

61 Pettazzoni, o.c., p. 17. 
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possessing all-seeing omniscience. 52 Similar beliefs obtain in other parts 
of the world. This visual omniscience is of course not to be understood 
in the absolute sense. It is, in proportion to the ways and capacities of 
the thought of the communities believing in it, essentially a direct com¬ 
prehension and acquisition of knowledge attributed to beings which in 
principle may be omnipresent, a knowledge which being effected so 
as to transcend human understanding is attributed to a wonderful faculty 
of “sight”. 

Thus a verb of seeing can express the idea of participating in the nature 
of beings, concepts, realities which do not belong to this world which is 
the object of sense perception. Communion with the divine and the 
possession of extrasensuous or supranormal “sight” go together. “Ceci 
explique l’extreme importance de la ‘vision des esprits’ dans toutes les 
varietes d’initiations chamaniques: ‘voir’ un esprit dans ses reves ou en 
etat de veille, c’est un signe certain qu’on a obtenu en quelque sorte une 
‘condition spirituelle’, c’est-a-dire qu’on a depasse la condition humaine 
profane”. 53 Thus the “vision of spirits” warrants, for instance among the 
Indonesians of Mentaway, the possession of shamanistic qualifications. 64 
The dukuns (native “doctors” or medicine-men) of the Sumatran Minang- 
kabau set themselves to acquiring, through a vision, which comes volun¬ 
tarily or involuntarily, praeternormal power in the solitude of the moun¬ 
tains. There they learn to become invisible, to come into contact with the 
“spirits” 65 : that is to say: they have “seeing eyes and hearing ears”, being 
able to identify themselves with “spirits”. Hence also their other name: 
orang kapiturunan “men in whom (a power) has descended.” Their 
visionary power is similar to that exercized in other parts of the same 
region - e.g. the island of Mentawei - by the seer. Long and tiring cere¬ 
monies are needed to transform these initial ecstatic experiences into the 
more permanent condition in which one participates in the nature of the 
divine. Not rarely the texts which constitute an intregral part of these 
ceremonies are explicitly imparting a special role to the organ of sight. 

It would be useful to collect on a large scale parallels of the in this 
connection remarkable fact that for instance in Hebrew the same verb 
expresses both “to know” and “to see”; that moreover often, when it 

62 Pettazzoni, o.c., p. 343 f. 

53 M. Eliade, Le chamanisme et les techniques archaiques de I’extase (Paris, 1951), 
p. 92. 

64 See E. M. Loeb, “Shaman and seer”, in American Anthropologist, 31 (1929), 
p. 66. - There is, however, a difference between a ‘seer’ and a shaman: the ‘spirits’ 
speak to the former but through the latter. 

65 Loeb, Sumatra (Wien, 1935), p. 125. 
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expresses the former sense, it combines or alternates with “to see” 56 ; that 
words etymologically denoting an activity of the eye etc. come to express 
the more general sense of “perceiving, knowing, understanding” etc.: cf. 
also terms such as Skt. preksya- “visible; clear; distinct, manifest, real”. 

One of the characteristics of the Greek verb ytyvcoaxM is that in early 
times it very often combines with verbs of seeing: P 333 f. ’AttoAAmw. / 
eyvco laavxa 18d>v “he (Aeneas) knew Apollo when he looked upon his 
face” ; T234 f. vuv 8’ aAAouq (lev toxvtok; opto... ’ Ayatoiliq, / ouq xsv eu yvofyv 
“and now I see all the other Achaeans, whom I could well know”, 
“ytyvtoaxco bezeichnet... ein Erkennen, das auf folgende Weise charak- 
terisiert ist: Das Wahrgenommene wird als ein bestimmter Gegenstand 
erfasst, in seinem Was, z.B. ich erkenne eine Erscheinung als Baum. ... 
“Bei Homer liegt ytyvwaxsiv durchaus in der Sphare des Erfassens einer 
dinghaften Erscheinung auf Grund des Sehens”. This relation of 
yiyvcoaxsiv to the act of seeing becomes still more clear if we compare 
auvievai the semantic development of which starts from perception by 
the ear. “Bezieht sich das Homerische yiyvwaxsiv jedoch nicht auf 
Gegenstande, sondern auf allgemeine Verhaltnisse, eine Sachlage, so geht 
es nicht uber den Kreis dessen hinaus, was wir im Deutschen durch einen 
iibertragenen Gebrauch von “sehen” bezeichnen konnen. ... So A 222 f. 
oil ti? avyic vuv ai/rtoq oacrov sycoys ytyvoxrxco ( there is no man at fault, 
so far as I see”).” Dabei verhalt sich dann yiyvcoaxeiv zu opav ahnlich 
wie axoietv zu xAueiv in der Wendung Aesch. Prom. 448 xAtiovxsq oux 
^xouov “hearing they did not understand”.” It may in this connection be 
recalled to mind that slSsvat “to know” — beside which tSstv to see was 
always retained - often clearly means “to know on the ground of an 
observation and perception”. Cf. e.g. B 484 ff. where the Muses are 
addressed as follows: up.su; yap 0eai sots Ttapscrrs ts itrrs ts iravxa / y|xsi; 

66 H. Middendorf, Gott sieht, eine terminologische Studie iiber das Schauen Gottes 
im At ten Testament, Thesis Freiburg i. Br. 1935. It may be useful to quote some of 
the topics dealt with in this book which seems to be rather rare. In part I the author 
discusses the terms for God’s seeing, first, those for the activity in a positive sense. I 
the terms for “affektbetontes Schauen” introduced by some remarks on eye and heart; 
“Gott sieht mit Wohlwollen, Gott sieht priifend”; II the terms for “wirkungsvolles 
Schauen”: “der gnadige Blick, der prufende Blick, der zurnende Blick Gottes”; in 
the second place, the terms for “das Nicht-Sehen Gottes”. Moreover, the terms for 
the organs of God’s sight are dealt with: the eye of God, the face of God. In part II 
the relation between God and man from the point of view of the divine sight is discussed. 
The author dwells for instance on light as opposed to imprisonment, and on light 
as the grace of God or of the king. 

57 B. Snell, “Die Ausdriicke fiir den Begriff des Wissens in der vorplatonischen 
Philosophie”, Philologische Untersuchungen, 29 (Berlin, 1924), p. 21, 24. 


Se KAsoq oiov dxouopev ouSe ti I'Spev “for you are goddesses and are at 
hand and know all things, whereas we hear but a rumour and know noth¬ 
ing”. Whereas human yvwcru; relates to what is visible, the 0sta yvdxn; 
enables its possessor to know the invisible. 

Some value may perhaps be attached to the fact that also in later times 
those men and mythological beings who associated with the gods or were 
on familiar terms with them were described as those “who see the gods”. 
Thus King Dasaratha in the Ramayana 5, 31, 2: punyasllo mahakirtir 
devadarsimahayasah; and Narada in BhagPur. 10, 36, 16: devadarsanah. 
(Cf. also N.T., Matthew 5,8 ji.axdpi.oi oi xaOapoi, rvj xapSta, cm auxoi 
tov @sov ocjjovxai). A counterpart is the well-known epithet satyadarsin- 
which is given to rsis etc.: “ ‘seeing’ the truth or the essence of things”. 

It should not be forgotten that according to the Indians themselves 
“philosophy” has to demonstrate by reasoning propositions in regard to 
a) what a man ought to do in order to gain true happiness ... or b) what 
he ought to realize by direct experience in order to be absolutely indepen¬ 
dent, such propositions being already gained by way of higher knowledge 
by duly qualified authorities. 

Thus Umesha Mishra prefaces the introductory chapter of his book 
Conception of Matter 58 by the following remarks: In India, philosophy 
has both theoretical and practical aspects. Speculation, unless it is based 
on, and has a counterpart in, practical experience, is worse than useless. 
This idea is borne out by the use of the word darsanam for a “system” of 
“philosophy” in India. The word means “the act of [noticing or visual] 
perception”, which may be either physical or intuitive [and hence “view”]. 
Here in the present context, it should be understood in the latter sense. 
In other words, only that system of thought deserves to be called darsanam 
which gives us a true picture, fragmentary but faithful, of the whole 
truth, of course through the act of intuitive perception. Hence, the dif¬ 
ferent “schools” of darsanam in Indian thought represent the varied 
phases of the truth viewed from different angles of vision. 59 

The relation between “intuitive” and “philosophical” thought as well 
as the reasons for which the term darsanam was, in texts which are lost 
for ever, introduced was also commented upon by Radhakrishnan 60 : 
“The term darsanam comes from drs- ‘to see’. This seeing may be either 

58 Umesha Mishra, Conception of Matter according to Nyaya-Vaisesika (Allahabad, 
1936), p. 1. 

59 The author does not omit observing that the use of terms such as philosophy, 
system, school etc. for darsana- is misleading. 

60 S. Radhakrishnan, Indian Philosophy, I (London, 1927 [1948]), p. 43. 
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perceptual observation or conceptual knowledge or intuitional experi¬ 
ence. 61 It may be inspection of facts, logical inquiry or insight of soul... 
We do not find the word used in reference to critical expositions, logical 
surveys, or systems in the early stages of philosophical thought, when 
philosophy was more intuitional. It shows that darsanam is not an intui¬ 
tion, however much it may be allied to it. Perhaps the word is advisedly 
used, to indicate a thought system acquired by intuitive experience and 
sustained by logical argument. In the systems of extreme monism 
philosophy prepares the way for intuitional experience ... which reveals 
to us the fullness of reality. ...” Hence also the expression samyagdar- 
sanam “right insight” for “l’intuition salvatrice”. 62 It may be remembered 
too, that whereas the term darsanam appears in the sense of “school of 
philosophical thought” in Haribhadra’s Saddarsanasamuccaya (Vth or 
Vlth cent. A.D.), previous authors - e.g. Kanada, in his Vaisesikasutras 
9, 2, 13, used it in a doubtless more original meaning of “true philosoph¬ 
ical knowledge”. The Pali term ditthi- (Skt. drsti-) which, meaning “view, 
speculation, belief, theory etc.”, likewise derives from the root drs- 
“to see”, was used by the Buddhists to denote heretical or divergent (and 
hence false) views. 

Among the Jains darsanam was used for “right perception”. 63 There 
is no word, in the Indian languages, to express our idea of “philosopher” 
in the strictly technical and scientific sense. Terms such as jnanin- “the 
one who has knowledge” refer rather to those characterized by intuitive 
knowledge, to “seers”, siddha- etc. “accomplished, successful, perfect(ed), 
beatified” to successful yogins. 64 

From the frequently visual character of intuitive knowledge it, further, 
follows that in order to be effectuated it needs “light”, that visions not 
rarely consist in or visitations are often attended with light or luminous 
apparitions, that we often hear of an “inner light” as a medium of revela¬ 
tion, that those divine powers which are concerned with light are also 
concerned with religious, mystical or poetical inspiration, that persons 
susceptible make frequent mention of visions in the literal sense of the 
term, of luminous forms and the sudden appearance of light, 65 that - to 

61 [Cf. also phrases such as param drstva (BhagG. 2, 59)]. 

62 O. Lacombe, Vabsolu selon le Vedanta (Paris, 1937), p. 46. 

63 See e.g. S. Dasgupta, A history of Indian philosophy, I 3 (Cambridge, 1951), p. 189 f. 

64 Cf. e.g. also texts such as Mbh. 14, 19, 15 yunjatah siddham atmanam yatha pasy- 
anti yoginah- 

65 In illustration, some passages may be quoted from a long article by J. H. Leuba, 
“Les tendances fondamentales (religieuses) des mystiques Chretiens”, which was 
published in the Revuephilosophique, 54 (Paris, 1902), p. 1 and 441: p. 442 “Si vous leur 
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revert to India - the atman, which is knowable and may be realized by 
the pure in heart by means of higher intuition, can be immediately 
intuited by reason of its self-luminosity. Dadu, in the XVIth century, 
would sit for hours in a state of spiritual rapture, beholding the “hidden 
light” and feasting his soul on its ever-expanding glories. 66 Ramakrsna 
for instance relates how many visions came to him: “lorsque cela m’etait 
necessaire, je voyais un jeune sannyasin sortir de mon corps. Exactement 
semblable a moi en apparence, il venait m’enseigner toutes choses.... 
Parfois je voyais de petites taches de lumiere, comme un essaim de 
lucioles devant mes yeux. ... Non seulement la Mere Divine est sans 
forme, mais Elle est aussi avec forme. II est possible de voir Ses formes. 
... La Mere apparait sous des formes diverses. Hier, j’ai eu d’elle une 
vision ... Et Elle m’a parle.” 67 

Verb forms for “seeing” are, in harmony with what has been said in 
the preceding pages, also in the Veda not infrequently used in a more 
general and rather vague sense of “perceiving”: RV. 1, 164, 32 (obj. 
breath); ibid. 44. Hence also places such as 4, 13, 5 kaya yati svadhaya 
ko dadarsa (sc. svadham ) “through which power of autonomy inherent in 
his own nature 68 does he go? who has seen it (the svadha)T ’; since this 
stanza deals with a great cosmic mystery, viz. “why does the sun not fall 
down?”, “to see” here means “to have an insight into problems which 
are beyond normal human understanding”. Hence also a question like 

disiez: ‘Qu’en savez-vous?’ vous les verriez tout surpris qu’une interpretation, pour 
eux si evidente qu’ils la confondent avec l’experience, puisse etre mise en question. 
Quand ils disent: J’ai senti ou j’ai vu Dieu, ils croient n’affirmer rien de plus que ce 
que contenaient leurs sensations et leur emotions de tout a l’heure”; p. 447 “le 
sujet entre dans l’extase mystique par la communion avec Dieu et il reste en rapport 
avec Lui aussi longtemps que la conscience dure... On est frappe de la frequence des 
apparitions lumineuses en lisant les mystiques. Tres souvent la vision ne revet aucune 
forme distincte, ce n’est qu’une lumiere (sainte Therese..., Ruysbroeck, Boehme, 
etc.). Ruysbroeck, par exemple, se sert presque exclusivement des mots de lu¬ 
miere et clarte pour decrire l’apparition du Pere. Et ces termes ne sont pas des 
symboles ou des metaphores, ce sont les noms propres de leurs sensations. Qu’on 
se souvienne aussi que saint Paul ne vit qu’une lumiere sur le chemin de Damas; que 
Dieu n’apparut pas a Mo'ise, mais qu’il etait dans le buisson ardent...”; p. 448 
“Les hallucinations auditives sont presque aussi frequentes que les visuelles... ”; p. 
448 f. “Elle (sainte Therese) vit Notre-Seigneur ni des yeux du corps ni de ceux de 
l’ame, elle le sentit seulement. Lorsqu’elle ajoute un peu plus loin: et je voyais que 
c’etait Lui qui me parlait”, on est oblige de croire a une licence excessive de lan¬ 
guage ....” “Ce que la Sainte voit surtout ce ne sont pas les contours ou la couleur 
mais la lumiere... Parfois c’est du feu qui lui apparait.” 

66 On Dadu W. G. Orr, A sixteenth century Indian mystic (London, 1947). 

67 J. Herbert, L’enseignement de Ramakrishna (Paris, 1949), p. 562 f., 569. 

68 For svadha- see Renou, Etudes sur le vocabulaire du Rgveda (Pondichery, 1958), 
p. 18 ff. 
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10, 10, 6 ko asya veda prathamasyahnah ka im dadarsa “who knows of 
the first day, who has witnessed it?”. The verb is also used in connection 
with “das in die Vergangenheit schauende Auge des Sehers” (Geldner): 
10, 130, 7 purvesam pant ham anudrsya dhirah “the man of supranormal 
insight who takes a retrospective view of the path of the ancestors .. 

The verb drs- also occurs in connection with the mutual relation between 
gods and the inspired seers and poets. In 8, 26, 4 the Asvins are requested 
to draw near and to honour the poet by viewing his songs of praise: 
upa stoman turasya darsathah sriye. In 2, 27, 3 the Adityas who are 
“wide and deep” ( uravo gabhirah), i.e. who extend their presence to, and 
make their influence felt in, all directions and are explicitly qualified as 
bhuryaksah “many-eyed”, are stated to see through the oblique and the 
right dealings in the hearts of men (antah pasyanti vrjinota sadhu); “all 
things, even what is most remote, are near to them ( sarvam rajabhyah 
paramd cid anti). Not only does it read (6, 9, 5): dhruvam jyotir nihitam 
drsaye kam “he (Agni Vaisvanara) is the immovable light which has been 
placed-so-as-to be permanent in order to see”, a thought completed by 
the next verse mono javistham patayatsv antah “thought which among 
(all) flying (things) is the swiftest” -, but elsewhere (7,35, 5) the atmosphere 
is requested to show happiness to those speaking, to make them ex¬ 
perience happiness; in 6, 44, 8 Indra is related to have revealed his 
magnificent figure “in order to be seen”, i.e. to be experienced by the 
devout. The poet of 1,18,9 states that he has seen (apasyam) Narasamsa, 
who is willing to provide men with a seat like that in heaven. Here also 
the verb expresses the idea of perceiving or experiencing the presence, 
power, and influence of a deity. Other places of similar purport are 1, 
164, 31 (= 10, 177, 3) where “to see” likewise means a “mystical, supra¬ 
normal “beholding” or “visionary experiencing”: apasyam gopam ani- 
padyamanam a ca para ca pathibhis carantam . 69 The contact between 
the human being who is able to “see” and the divine power is sometimes 
explicitly stated to be brought about somewhere beyond the phenomenal 
world, or outside the normal sphere and surroundings of men. In 3, 
38, 5 and 6 Mitra and Varuna who rule the universe are said to exert, 
by encompassing a strengthening influence upon all abodes” 70 ( pari 
visvani bhusathah sadamsi). “Having gone, in my mind, to there , the 
poet continues, “I saw also the gandharvas ... (st. 6 apasyam atra 
manasa jaganvan ... gandharvan ...). 

69 See Geldner, o.c., I 2 , p. 233. 

70 For bhus- see the author’s Four studies in the language of the Veda (’s-Gravenhage, 
1959), p. 83. 
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Verbs for seeing may generally speaking also be used in a rather 
general sense, implying also experiencing events and phenomena beyond 
eye-sight: 1, 22, 19 visnoh karmanipasyata yato vratanipaspase “behold 
the works of Visnu, from where he ‘sees’ (i.e. pays attention to) the 
observances”. A remarkable instance is also 10, 55, 5 where an 
ordinary verb for “seeing” is likewise applied to man’s experiencing, or 
becoming aware of, a phenomenon in the divine sphere which in itself 
is imperceptible by the physical eye: devasya pasya kavyam mahitva 
“see the god’s (Indra’s) high ‘power-of-wisdom’ in its majesty”. 71 

There are in the Rgveda some passages which put the belief in visual 
contact with the unseen beyond doubt. Gotama, the ‘poet’ of 1, 88, 
makes (st. 5) explicit mention of the well-known chariot of the Maruts 
which remained invisible when he perceived its owners secretly: etat 
tyan na yojanam aceti sasvar ha yan maruto gotamo vah. In 5, 61, 1 ff. a 
similar adventure is related in connection with Syavasva 72 who likewise 
met the Maruts face to face: ke s(ha narah sresthatama ya eka-eka 
ayava. “Die Marut erscheinen ihm plotzlich als wunderbare Reiter ohne 
Rosz und Reitzeug, und er erkennt sie erst allmahlich”. 73 

There can therefore be no doubt whatever that the verb of seeing in 
passages such as 1, 22, 20 refers to a praeternormal and spiritual vision: 
tad visnoh paramam padam sada pasyanti surayah / divlva caksur atatam 
“the patrons (of the ‘poets’ and institutors of the sacrifices) always see 
that highest footstep (place) of Visnu...”. This highest place was consid¬ 
ered a sort of “paradise” (1, 154, 5). From 1, 125, 5 and 6 it appears that 
the liberal sacrifices who give daksinas will attain “immortality”, come 
to the gods; “for those who give daksirias the suns are in the sky” (st. 6). 
The verb pasyanti (1, 22, 20) is explained by Sayana on AV. 7, 26, 7 as 
“vergegenwartigen sich”, by Bhask. on TS. 1, 3, 6, 2 as “see in their 
hearts”. Of special interest is 10, 71, 4 uta tvah pasyan na dadarsa vacam 
uta tvah srnvan na srnoty enam “and many a one who sees has not seen 
speech (the word) and many a one who hears, does not hear it”, 74 one 
of those texts which show the interest of the poets of the Rgveda in the 
powerful medium which they used in expressing their thoughts. Cf. also 

71 The term kavyam will be dealt with further on. 

72 See A. A. Macdonell and A. B. Keith, Vedic Index of names and subjects, II 
(Benares, 1958), p. 400 f. 

73 Geldner, o.c., II, p. 68. 

74 Cf. D. S. Ruegg, Contributions a Vhistoire de la philosophic linguistique indienne 
(Paris, 1959), p. 15, who in n. 1 quotes the commentator Harivrsabha on Bhartrhari’s 
Vakyapadiya 1, 5... suksmdm nityam atindriyant vacam rsayali saksatkrtadharmano 
mantradrsah pasyanti. 
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10 14, 7, being a valediction addressed to the deceased when he sets out 
on his last journey to Yama’s realm, “you will see ( pasyasi) Yama and 
god Varuna”. 

That these verbs may also in other contexts occur in connection with 
activities which are properly speaking not the eye’s may appear from 
10 117, 5 where the man of substance is exhorted to be liberal, “he 
should bear the long path of life in mind” (< irdghiyamsam anu posy eta 
pantham). So much is, in 4, 2, 12, clear that the hope is expressed that 
Agni will “see” (pasyeh) the secret intentions of the sacrificer. The same 
god of light and fire is in 10, 87, 10 implored to perceive or detect the 

evil spirit. 

It would be worth while to institute also a brief investigation into the 
use, as far as the early Vedic poetry is concerned, of some other words 
belonging to the same semantic field. The root caks- (to which, inter alia, 
also belongs the noun caksus- “eye”) not rarely occurs in interesting pas¬ 
sages. That it is applied to the visual faculty of gods who, like Agni 
(1, 128, 3), possess an uncommon number of eyes, or who are stated to 
see all things (1, 164, 44 the sun; 2, 40, 5 Pusan) or that it is used also in 
connection with the chariot of the gods (1, 108, 1), is in itself not sur¬ 
prising. What must be noticed is however that the process of seeing 
implies, in these passages, attention and interest. The gods, who are said 
to be sighted, watch what is going on in the universe and the doings of 
men very closely: 1, 98, 1 visvam idam vi caste (Agni Vaisvanara); 1, 164, 
44 visvam eko abhi caste saclbhih', 5, 3, 9 kada cikitvo abhi caksase no 
’ gne\ 7, 61, 1 abhi yo visva bhuvanani caste sa manyum martyesv a ciketa, 
10, 85, 18. The verb also does duty when the object is something that 
strictly speaking is invisible: 5, 62, 8 (Mitra and Varuna are addressed: 
atas caksathe aditim ditim ca ); 8, 101, 6 te dhamdny amrtd martydnam 
adabdha abhi caksate ; 7, 70, 5 abhi brahmani caksathe rsindm : the Asvins 
are implored to pay attention to the well-formulated words of the inspired 
sages. Cf. also 6, 52, 14 md vo vacamsi paricaksyani. 

The gods are therefore repeatedly qualified as svardrsah which 1 would 
like to explain as “seeing by (means of) the light of heaven (the sun) ; 
cf. e.g. namovrdh- “growing by adoration”, 75 and not, with Grassmann, 
as “Himmelslicht schauend” or, with Monier-Williams, as seeing light 
or the sun”. The adjective accompanies a reference to Agni in 5, 26, 2, 
to Agni Vaisvanara in 3, 2, 14 svardrsam ketum divah, to Mitra and 
Varuna; 5, 63, 17 samrajav asya bhuvanasya rajatho ... vidathe svardrsa; 

76 Similarly Geldner in translating 5, 63, 2; cf. A. A. Macdonell, Vedic Grammar 
(Strassburg, 1910), p. 160 (§ 270 a). Otherwise: 7, 58, 2; 83, 2; 9, 76, 4. 
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to Soma 9,13, 9 (“mit dem Sonnenauge”, Geldner) and 65, 11 ( vdjinam); 
to Indra 7, 32, 22 “lord of the world”; to Visnu 1, 155, 5; to the Rbhuk- 
sanas while being said to bring the jewel ( ratnam ) to the worshippers; 
to the gods in general: 1, 44, 9 usarbudha a vaha samapitaye devam adya 
svardrsah, the sun being the eye of the gods who in the early morning are 
invited to the soma treat. 76 The bahuvrfhi suracaksas- expresses a similar 
sense, in 7, 66, 10 the gods are stated to have Agni for a tongue and the 
sun for an eye (cf. 1, 89, 7); see also 1, 16, 1; 110, 4. 

Whereas in the preceding quotations the gods are the subject of the 
verb, it is elsewhere in the same semantic nuance used to describe human 
activity. In 1, 127, 11 Agni is invoked to bring, together with the gods, 
great wealth to those speaking and to let them see something great in 
order to enjoy it: mahi savistha nas krdhi samcakse bhuje asyai. Although 
the meaning “to see” may be adopted here, there is the implication of an 
uncommon and exceptional experience. In 5, 30, 2 the verb is used in 
connection with the singer Babhru’s attempts to find and meet the god 
Indra: avdcacaksam padam asya sasvah. Cf. also 8, 19, 16 where Varuna, 
Mitra and Aryaman are said to be able to see or become visible (caste) 
in Agni s splendour (dyumna-, st. 15) which is to be revered by those 
speaking, because they are the god’s favourites. The role played by Agni 
may be illustrated by 1, 13, 5 where the sacrifice is prepared in order that 
the world of the immortal becomes visible (yatramrtasya caksanam ); 
1, 170, 4 tatramrtasya cetanam yajnam te tanavavahai. The light of the 
god of fire and light makes contact with the unseen powers possible. The 
semantic nuance (seeing as an uncommon experience) is especially evi¬ 
dent in cases such as 8, 45, 16 ima u tva vi caksate sakhaya indra sominah / 
pustavanto yatha pasum “these companions who perform the soma sacri¬ 
fice look out for thee, O Indra, like stock-breeders for their cattle”. 
RV. 10, 177, 1 is of special interest: patamgam aktam asurasya mayaya 
hrda pasyanti manasa vipascitah / samudre antah kavayo vicaksate marici- 
nam padam ichanti vedhasah : the “wise” or inspired ones see the bird 
(i.e. the inner light “der seherischen Erkenntnis und Erleuchtung” 77 ) in 


™ I am not completely convinced by Geldner’s and Liiders’ (H. Liiders Varuna 
Gottingen, 1951-1959, p. 387, 534) interpretation of 2, 24, 4. ' ’ 

" ,^ or the bird as a symbol of internal light or enlightenment see RV. 10 177 and 
Geldner’s introductory note; 10, 189, 3; cf. also 6, 9, 4 and 5. The bird is quite natur- 
ally regarded as bringing towards the earth what is in the celestial sphere: in 1 
118, 4 the eagle or falcon is requested to conduct the Asvins to those speaking (cf. the 
Hying horses in st. 5); for the Asvins’ winged horses see also 1,116 4-118 4 We also 
read that the bird is urging on Dawn (1, 48, 5), that Agni’s glow was considered a bird 
(4, 4, 2) etc. To the eagle as an intermediary between gods and men a passage was 
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heart and mind; they “see” it in the midst of the ocean while tracing the 
track of the rays. 

What special force may be inherent in the root caks- is also apparent 
from 9, 45, 6 where Soma is implored to clarify himself with such a 
stream that, being drunk, he will reveal through it to the praiser the boon 
of suvlryam: taya pavasva dharaya yayapito vicaksase / indo stotre suvir- 
yam; “vi-caks- ‘reveler par le regard’, d’ou ‘donner’ (au terme d’une 
revelation) ... d’ordinaire vi-caks- est intrans., mais la structure a ete 
modifiee par l’emprise de la notion de ‘donner’, 78 or, rather, the god is 
supposed to see, for the benefit of the praiser and in a supranormal way, 
with regard to suvlryam implying the idea of making it visible. Here the 
idea of “seeing” merges into “raising”, “conjuring up” or “producing” 
by way of magical or incomprehensible procedures. “A simple trans¬ 
lation “thou seeest good sons for the singer” would give the same sense 
by suggestion .” 79 

Somali pavamanah is also called vicaksana-. This epithet, which may be 
translated by “clear-sighted, wise, experienced” occurs in 9, 12, 4 in 
connection with sukratuh kavih ; in 9, 107, 7 with rsir viprah ; in 9, 86 , 19 
which calls him “the bull of (inspired) thoughts” {vrsa matlnam) and at 
the same time the one who extends day, dawn and sky. Of special interest 
is 9, 107, 3 describing Soma as kratur indur vicaksanah (“die weitschauen- 
de Weisheit”, Geldner); in st. 5 he is a vaji vicaksanah. In 9, 106, 5 he is 
considered a pathikrd vicaksanah ; in 107, 16 raja devah samudriyah ; 
compare further, 9, 37, 2 (“hellsehend”, Geldner); 66 , 23; 70, 7 (“weit- 
schauend”, Geldner); 97, 2; 75,1 where it combines with the communica¬ 
tion that Soma has mounted the chariot of the high sun; 85, 9 where the 
same deity has ascended the heavens; 86 , 11 where he is at the same time 
called the lord of heavens; cf. also 86 , 35. The idea underlying this name¬ 
giving seems to be that the god Soma - who is clear-sighted and a giver 
of inspiration par excellence - was able to help man to inspiration and 

devoted by M. Eliade, Le chamanisme (Paris, 1951), p. 77 ff., who discusses the im¬ 
portant role of the bird in shamanism in the same volume, p. 149 ff.: the eagle was for 
instance considered the father of the first shaman, the Supreme Being in a solarized 
form: the bird enables the inspired men to fly to the celestial regions etc Mention 
may also be made of “the bird of golden hue” which in MaitrUp. 6, 34 is said to abide 
in the heart and in the sun, “a diver-bird, a swan, of surpassing radiance which is to 
be worshipped in the fire. This being in sun, heart and fire is one and the same, the 
man who knows it finds union with brahman, because the bird is no other than brah¬ 
man, which is infinite, everywhere and luminous (cf. also 6, 24). 

78 Renou, fit. ved. et pan., VIII, p. 82. 

79 S. S. Bhawe, The soma-hymns of the Egveda, II (Baroda, 1960), p. 96. 
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an extraordinary faculty of sight because he was “clear-sighted” himself. 
We may also invert this proposition: he was regarded as wise and a 
possessor of supranormal insight because he provided inspiration. The 
use of the epithet may be elucidated by passages such as 9, 22, 3 80 where 
the soma juices, being called “purified” and “acquainted with inspiration 
and supranormal knowledge” ( pitta vipascitah), are said to have gained 
visions (on behalf of the rsis). As is well known the soma is clarified to 
be an intoxicating draught (9, 105, 1 madaya punanam; cf. st. 2), and as 
such the juice reveals the true nature of a divine drink (9, 97, 32). Hence 
the statement (9, 107, 14) that the soma juices when being clarified are 
manlsino matsarasah svarvidah “wise, intoxicating and winners (bestowers 
of the light of heaven)”. 

Attention may also be drawn to the neuter caksas- which being one of 
those words in -as- (Indo-Eur. -es-j-os-) which while indicating - gener¬ 
ally speaking - power-concepts not rarely denote limbs or parts of the 
body in which no doubt a special power was considered to reside 81 ; cf. 
e.g. pasas- “membrum virile”; Gr. ay.i'hoc, “shank, leg”, Lat. tempus 
“temple” etc . 82 Among those places which are in view of the subject of 
this publication of special interest are RV. 1, 87, 5 where the poet, after 
having stated that the gift of poetry is, in his family, hereditary (“on 
account of our descent from the ancient Father we speak”) observes that 
his tongue moves through the eye (visual faculty) of Soma ( somasya 
jihvd pra jigati caksasa', that is: “das innere Auge des Sehers, das vom 
Soma erleuchtet ist, leitet seine Rede ”. 83 The caksas may, in the belief 
of these authors, also have a creative function: 6 , 7, 6 vaisvanarasya vimi- 
tani caksasa sanuni divo amrtasya lcetuna “the surfaces of the sky have 
been fixed by the eye of Vaisvanara, the hall-mark of immortality”. 
Mention must in this connection also be made of RV. 8 , 97, 12 where the 
poets are said to make the god favourably disposed merely by means of 
their faculty of sight: the image used is that of the felly which is bent; 
they “see” this felly with their inner “eye” and thereby they bend it, i.e. 
they exert their influence upon the god ( nemim namanti caksasa). The 
sun is the eye of Varuna with which he looks at those who move in the 
world of human beings (1, 50, 6; cf. 10, 37, 1). Soma’s eye is mentioned 
in 10, 123, 8 ; in 9, 89, 3 he is said to exert a protective influence by means 
of it. 

80 For a more detailed discussion of which see chapter II. 

81 See e.g. R. B. Onians, The origin of European thought (Cambridge, 1954), passim. 

82 See my Anc. Ind. ojas, Lat. *augos and the I.-Eur. nouns in -es-fos (Utrecht, 1952), 
esp. p. 67. 

83 Geldner, o.c., I, p. 112 
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The inner eye of the seer is in 1, 139, 2 indicated by the same term: the 
seer sees - in his visions, in his mind, with his own eyes, with the own 
eyes of Soma - Mitra and Varuna seated on their heavenly thrones 
(dhibhis cana manasa svebhir aksabhih .. .). “Der Seherblick des inneren 
Auges” is also meant in 10, 130, 6 pasyan manye manasa caksasa tan ya 
imam yajham ayajanta purve “with manas as an ‘eye’ I believe I see those 
who as the first performed this act of worship”. 84 In 8, 25, 9 a clear 
distinction is made between the physical eye ( aksan -) and the super- 
sensory faculty of sight attributed to suprahuman beings ( caksas ): here 
Mitra and Varuna are said to find the way with their unimpaired faculty 
of sight better than that one sees with the eye (aksnas cid gatuvittaranulba- 
pena caksasa). 

A similar sense could be attributed also to the noun caksus-. In 10, 82, 
1 it clearly denotes the “internal eye” of the seer: “das geistige Auge des 
Sehers, das in die Vorzeit schaut” (Geldner); “the eye’s father”, i.e. the 
creator, is described as being manasa dhirah. A curious statement is made 
in 5, 8, 6: urujrayasam ghrtayonim ahutam tvcsam caksut dadhite codayan- 
mati “den Breitbahnigen, Schmalzgebetteten, (mit Schmalz) Begossenen 
haben sie zum funkelnden Auge, das die Gedanken weckt, gemacht 
(Geldner): Agni has been made an eye that promotes inspired thought. 
The divine eye 86 which helps its possessor to visual omniscience is regarded 
as enabling man to participate in that supranormal ability. RV. 10, 87, 
12 Agni is implored to “put in” the inspired singer the eye with which he 
himself sees the sorcerer: tad agne caksuh prati dhehi rebhe ... yena pa- 
syasi yatudhanam ; this must be an eye able to trace criminals, to see what 
is concealed and to have the upper hand of inimical influences. Cf. 1, 79, 
12 sahasrakso ... agni raksamsi sedhati. 

Passing mention may also be made of RV. 10, 85, 16 where a distinc- 


81 A classical passage describing the working of this faculty is contained in the 
Bhagavadglta: when in chapter XI the stupendous self-revelation of the Divine power 
is manifested to Arjuna the Lord Krsna addresses the latter (st. 8 = Mbh. 6, 35, 8): 
“thou canst not behold Me with thine human eye; I will bestow on thee the supra¬ 
normal eye (divyam caksuh): behold my power as Lord iyogam aisvaram)". Then 
Arjuna is said to see in Krsna’s body the whole universe and the universality and omni¬ 
presence of the Supreme!' Radhakrishnan (The Bhagavadglta, London 1948, p. 270) 
is perfectly right in observing that this vision is neither a myth nor a legend but spiritual 
experience. 

86 The phrase is for instance used in Balia’s Kadambarl (p. 86 Parab 7 ): ...holy 
men ( bhagavatam ) like these, whose feet are honoured by the whole earth, whose 
stains are worn away, by penance, who look with the ‘divine eye’ (or, divine, i.e. 
supranormal insight divyena caksusa: jnanalocanena, comm.) on the whole world..., 
and who purge away all sins”. 
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tion is made between those who are merely brahmans - who were, as 
will be expounded in chapter II, in all probability deemed specially 
receptive of “divine inspiration” - and those “who know the truth”. The 
term used for the latter idea, addhatayah, se obviously referred to those 
who had gained an insight into the hidden truth beyond the phenomenal 
world: ... yad guha tad addhataya id viduh. In AV. 6 , 76, 2 the same term 
is accompanied by the verb pasyati: “I take hold of the track (place?) 
of Agni who is burning intensely in order (to obtain) length of life, out of 
whose mouth the knower of the truth sees the smoke arising.” In AV. 
11, 8 , 7 these people are concerned with the earth which existed before 
the earth known to us. The noun derives from addha “in this way, thus; 
in accordance with the truth which is undefinable and beyond descrip¬ 
tion”, the phrase addha veda (see 3, 54, 5; 10, 111, 7; 129, 6 ) meaning: 
“he knows for certain”, the object being each time an event or phenome¬ 
non which passes the understanding of ordinary people. Hence the con¬ 
viction expressed by the author of SBr. 10, 3, 5, 13 that the addhavidya 
“the knowledge of the (hidden) truth” belongs to the gods, and the state¬ 
ment found in ChUp. 3, 14, 4 esa ma atmantar hrdaye etad brahma ...; 
yasya syat addha na vicikitsasti “this is my Self within my heart; this is 
brahman ...; verily who knows this for certain, will have no more doubt”: 
a reflection of the shift in interest which took place within the leading 
circles or the difference in emphasis between the ‘period’ of the Rgveda 
and that of the early Upanishads. 

It will in the course of this publication become more than once apparent 
that those gods who entertain intimate connections with the light of 
heaven were believed to have, to a special degree, the power of visual 
omniscience - see e.g. RV. 1, 35, 2 savita devo yati bhuvananipasyan; 50, 
7; 4, 1, 17 suryo ... rju martesu vrjina ca pasyan - and to be able to make 
men participate in that faculty . 87 Hence also the occurrence of a term 
for “eye” or “visual faculty” in passages dealing with their exploits and 
achievements. In RV. 1, 23, 3 Indra and Vayu - the omnipresent wind 
plays also a part in the processes under consideration - being described 
as “as swift as thought”, “thousand-eye” and lords of dhih, are addressed 
by the inspired who implore them for assistance: indravayu manojuva 
vipra havanta utaye / sahasraksa dhiyas pati. It is hardly conceivable that 
the epithets contained in this utterance are not mutually complemental. 

86 For a detailed discussion of which see D. S. Ruegg, “Vedique addhd et quelques 
expressions parallels a tathagata -”, Journ. as., 1955, p. 163 ff. 

87 It may also be surmised that the idea of the all-seeing and omniscient god reacted 
upon the conceptions of the abilities acquired by tapas and yoga. 
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Nor can the more or less frequent qualification of the same gods (Agm, 
Soma the Asvins etc.) as visvavid- or visvavedas- “omniscient” be a 
matter of the merest chance. 

With regard to another imparter of inspiration, Soma , 88 RV. 9, 96, 7 
says, on the one hand, that while undergoing the process of clarification 
in order to gain all poetical gifts ( kavya , 9, 66 , l ) 89 he produced, by 
causing tremulous motion (“er hat der Rede Welle hervorgewirbelt”, 
Geldner), the wave of speech, the words of praise, the inspired thoughts, 
and on the other hand, that he sees the group of those participating in a 
rite 90 internally: pravivipad vaca urmim ... girah somah pavamano manisah 
I antah pasyan vrjana. The verb pravivipad is worth noticing in connec¬ 
tion with the term vepas-, vipra- etc., indicating inspired speech and the 
man who utters it . 91 

It is worth while to dwell for a moment on the term vipra- which is not 
only used in connection with human beings such as priests or reciters - 
it accompanies nouns such as rsi- “seer”; kavi- “inspired sage -, but in 
a few cases also with their brahmani, i.e. their words viewed as manifesta¬ 
tions of the fundamental and universal supporting power called brahman: 
7 , 43 , 1 brahmariy asamani vipra, with their matih, i.e. their thoughts 
which acquired the shape of hymns and formulas: 7, 66 , 8 ... matir iyam 
... vipra medhasataye. The term occurs also in connection with dhi- : 2, 
11, 12; 8, 42, 4. The sense attributed to this noun by Grassmann inner- 
lich erregt, begeistert” is no doubt not completely incorrect, though 
perhaps in part of the occurrences too “etymological”. In any case 
“eloquent, orateur ” 92 seem to neglect the distinctive feature of the word. 
An interesting passage is 10, 97, 6 viprah sa ucyate bhisag raksohamiva- 
catanah “that viprah is called a physician, a killer of demoniac powers, 
one who drives away diseases”: from these words it may appear that the 
medicine-man could also be a viprah. Since medicine-men usually employ 
formulas, there is a chance that this functionary owes the designation 
vipra- to these. What must be emphasized here is the application of 
vipra- to gods, in 8, 39, 9 to Agni who is also styled a kavih and is a great 
god of inspiration and “Begeisterung”; in 8, 43, 1 to the same god; cf. 

88 The German parallel, the mead which is the gift of poetry and at the same time 

the water of life, is well known. . , , 

88 A. Hillebrandt, Vedische Mythologie, I 2 (Breslau, 1927), p. 370 defends the unten¬ 
able view that soma is a kavi- because he is the moon-god. 

80 For vrjana- see Renou, Etudes vediques et panineennes, III, p. 20. 

81 See aiso Renou, Etudes sur le voc. du RV., p. 29 ff. 

82 Renou, o.c., p. 31. 
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also 7, 2, 7; and in 5, 51, 3 to Agni and the gods in general. In 10, 112, 9 
Indra is described as the vipratama- kavinam ; why “den Redekundigsten 
unter den Sehern” (Geldner)? The vocative vipra, applied to Indra in 
1, 130, 6 ; 4, 19, 10; 5, 31, 7; 10, 50, 7 has, as far as can be concluded from 
the contexts, no reference to eloquence. Why should the god in 10, 148, 
3 ( vidvan rsinatn viprah sumatim cakanah ) “als Redekundiger das Wohl- 
wollen der Rsi’s gern haben”? (cf. Geldner). The epithet seems rather 
to have been chosen because of the god’s spirit, fervency and enthusiasm 
with which he fulfils his function as a champion; cf. e.g. 5, 31, 7 tad in nu 
te karanam dasma viprahim yad ghnann ojo atramimithah “that was thine 
exploit, thou ardent accomplisher of wonderful deeds, that thou slaying 
the serpent displayed thy vital power”. It is likewise more probable that 
Indra in 8 , 2, 36 scores a victory with horses as a spirited or enthusiastic 
god than “als Redner”. Grassmann’s translation fits the divine Soma 
exactly in 8 , 6 , 28; 9, 13, 2; 40, 1; 66 , 8 ; cf. also 10, 43, 7 “when the Soma 
juices flow down into Indra, then the spirited (or enthusiastic) ones make 
his greatness increase ...”, not, with Geldner, “die Redekundigen”. 
Where the meaning “Wortfuhrer” (Geldner) does not appear to be out 
of harmony with the context the original idea expressed by vipra- is 
still apparent in cases such as 2, 24, 13 sabheyo vipro bharate mati dhana: 
only an inspired and spirited ‘speaker’ is able to achieve success by 
his materialized thoughts. Similarly in connection with Agni himself: 3, 
14, 5. In 7, 58, 4 vipra- is in a similar way used of a speaker who enjoys 
the gods’ favour. With regard to the application of this word to Agni 
(cf. e.g. 1, 14, 9; 3, 26, 2; 8 , 43, 14; 10, 165, 2), it might be observed that 
this god is the great furtherer of enlightenment, rapture and inspiration. 
He is the viprah padavih (“guide”) kavinam (3, 5, 1). From Agni springs 
the spirited seer: 6 , 7, 3 tvad vipro jay ate ; he makes his devout vipra- 
worshippers famous ( 6 , 10, 3). He is (3, 29, 7) vaji viprah kavisastah 
sudanuh “possessor (and giver) of vajah an exalted and enthusiastic seer, 
praised by the inspired poets, a munificent bestower”. Here also the god is 
supposed to possess, and to have a full command of, those qualities which 
his worshippers believe to owe to him (see e.g. 8 , 11, 6 ). For the vipra’s 
specific power see also 7, 68 , 4; 72, 3; 93, 4 etc.; and in connection with 
Agni, the divine sacrificial priest, hota kavikratuh satyah (1, 1, 5); 3, 27, 
8 ; 10, 87,22. The sun is quite intelligibly given this title in 1, 35,7; 6 , 51,2. 

Some words may be subjoined on vip- which has, in connection with 
speech, found different explications. Geldner , 93 who rejected Olden- 


Geldner, o.c., II, p. 121. 
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berg’s 94 interpretation (“die zitternde Erregung des Dichters”), believed 
the root vip- to express the idea of “die bewegte schwungvolle Rede” 
comparing Cicero’s (Brut. 95, 326) oratio incitata et vibrans. He was 
followed by Renou 95 : “Le mot vip- se rapporte au mecanisme de la 
pensee vedique, ou si l’on prefere aux conditions psychologiques de la 
joute poetique. II s’agit proprement du “tremblement” oratoire, de l’in- 
spiration “mettant en branle” le poeme.” Thieme 96 on the other hand 
attributed the sense of “magic conjuration” to the word vip-. I for one 
would warn against the introduction of terms such as “oratory, rhetoric, 
poetic contest” etc. which emphasize the idea of public eloquence or 
suggest the preponderance of “simple, sensuous and passionate” diction 
for aesthetic purposes. Why should the ancient Indians not have had a 
term for the excitement or exaltation of the religious and at the same time 
poetic inspiration, for the vibrant and exalted speech of moved poets? 96 
I fail to see why Grassmann’s “begeistert” would be completely wrong. 97 
The word vip- may as an adjective qualify the voice of the praising 
officiant, his words of praise ( vipa gird, 5, 68, 1) and as a substantive refer 
to these words themselves (3, 3, 7). Soma is not moved by mere Zurede, 
poems or oratory, but by the “vibrant” speech {vipa, 9, 3, 2, cf. 9, 65, 12) 
of a poet who was imbued with the divine spirit (cf. also 10, 99, 6) and 
the soma juices which are mindful of, or aim at, inward excitation 
{vipascitah) are in 9, 22, 3 stated to have completely reached or penetrated 
(vy anasuh) the visions ( dhiyah ) with ecstasy or excitement {vipa). 

It may seem an attractive idea to bring the use of this word and its 
relatives, which derive from the root vip- vep- “to tremble, shake, quiver”, 
in connection with the belief, formulated in later times, that mantras 
exert their power primarily through their “sound-vibrations” which 
should, however, not be confounded with the sound-waves of modern 
physics. According to the tantristic view of mantras the “image of the 
deity” appears from the rhythmical vibrations of their sounds. The man¬ 
tras are indeed pronouncedly rhythmical or even metrical in form and 
the psychological importance of metrical speech was already emphasized 
in the early Upanishads, the specific character of the metre and the spe¬ 
cific spiritual oscillations in our being - which must be in harmony with 

94 H. Oldenberg, in Zeitschr. d. deutsch. morgeitl. Ges., 63, p. 299. See also the same, 
ibidem, 54, p. 171, and Geldner, in R. Pischel und K. F. Geldner, Vedische Studien, 
III (Stuttgart, 1901), p. 97 ff. 

95 Renou, £t. ved. et pan., I, p. 5. 

96 P. Thieme, “Der Fremdling im Rgveda”, Abh. z. Kunde des Morgenlandes, 23 
(1938), p. 43 n. 

97 The reader may also study Oldenberg’s remarks, o.c., 63, p. 298 ff. 
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each other 98 - being a favourite subject of the authors of tantristic 
works. 99 Then, vipra- may originally have denoted a moved, inspired, 
ecstatic and “enthusiast” seer as a bearer or pronouncer of the emo¬ 
tional and vibrating, metrical sacred words, a seer who converted his 
inspirations into powerful “carmina”. 100 Yet there would perhaps be 
more to be said for emphasizing another doctrine of the later theorists. 
As is well known it is one of the tenets of the Kashmir Sivaist schools 
of thought 101 that consciousness is “vibration” {spanda-), the ceaseless 
force from which springs all that exists. This movement or vibrating 
energy manifests itself in the instinctive motion of consciousness, such 
as joy, fear etc., the modes of discursive thought being the fruits of its 
solidification. This first incandescent and energetic principle goes from 
thought to thought, from word to word. Being the initial motion of 
the spirit, the first moment of will or desire {iccha-), which is presup¬ 
posed by any form of consciousness, it is practically synonymous with 
“heart” (the seat and source of inspiration), “thought” and “supra- 
normal bliss” {ananda-). This spanda- is also the movement and inner 
rhythm of the aesthetic experience, which like pain, pleasure etc. is not 
of a discursive order. It is the inner movement of a supra-mundane 
enjoyment, an experience without pragmatic demands in which the 
moved and aesthetically enjoying person is immersed. The hypothesis 
would in my opinion be worth considering if analogous ideas, less 
considered and less developed, did not lie at the root of the use of 
the term vipra-: “the man who experiences the vibration, energy, rap¬ 
ture of religious and aesthetic inspiration”. It may be added that 
theorists of a later period called the spontaneous arising of the themes 
and objects of the poets “vibration”. 102 

As already stated passages showing the relation between vip- and dhi- 
and showing that they belong to the same semantic field are not wanting: 
9, 22, 3 vipascitah somasah ... vipa vy anasur dhiyah - cf. 9, 71, 3 likewise 
of Soma vepate mati 8, 6, 7 vipdm agresu dhitayah. In 9, 3, 2 it reads, 
also in connection with soma, vipa krtah and in 9, 71, 6 dhiya krtam. 
Cf. also 6, 49, 12; 8, 96, 11 etc. 103 

98 See also Lama Anagarika Govinda, Grundlagen tibetischer Mystik (Ziirich- 
Stuttgart, 1957), p. 22 ff. 

99 M. Sircar, Hindu Mysticism (London, 1934), p. 251; W. Y. Evans-Wentz, The 
Tibetan book of the dead (Oxford, 1949), p. 220 ff. 

100 See Stylistic repetition in the Veda (Amsterdam, 1959), esp. ch. I. 

101 Cf. e.g. K. Ch. Pandey, Abhinavagupta (Benares, 1935), passim; J. Ch. Chatterji, 
Kashmir Shaivism (Srinagar, 1914). 

102 See chapter XV. 

103 Oldenberg, in Z.D.M.G., 63, p. 303. 
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It may be of interest to quote here a later definition, which was current 
among the Pasupatas 104 : “In den Namen Rsi und Vipra drficken sich 
(Pasupatasutra 126, 22 ff.) die (unbegrenzten), Gott eigenen Krafte des 
Tuns und Schauens (bezw. Erkennens) aus: Rsi steht im Sinne von Tun 
( kriya -) weil (das Wort Rsi sein) Tun aussagt, (ist der Gott) Rsi. 
Weil (der Gott) ja fiber das ganze, aus vidya usw. bestehende karya- 
Gewalt hat, (heiszt er) rsi. Ebenso ist auch Vipra ein Name des Erhabenen 
... Was man Vipra-Eigenschaft nennt, ist Erkenntniskraft. Der Er- 
habene durchdringt mit Hilfe seiner Erkenntniskraft alles Erkennbare, 
daher heiszt er Vipra”. 

The term rsi- “seer” - “Seher heiszt im Veda, wer die geheimnisvollen 
gottlichen Dinge mit dem inneren Auge erschaut” 106 - is in a similar way 
given to gods. If etymologically related to the German rasen and Lith. 
arsiis “violent, heated”, 106 it may likewise, in prehistorical times, have 
arisen to express some such idea as the German begeistert. A rsi ob¬ 
viously is the functionary who enters into contact with divinity: 5, 52, 
13; 14; he has an insight in the nature of the gods’ greatness: 10, 54, 3; 
he associates with gods: 1, 23, 24; 10, 90, 7; he may address them: 8, 23, 
24, extol them: 8, 26, 10; honour or praise them: 9, 114, 2; 5, 75, 1, and 
invoke their aid and favour: 1, 48, 14. Sometimes they are concerned 
with the performance of rites: 9, 68, 12 (Soma); 10, 150, 4 (fire). The 
Angirases, who are repeatedly called sons of heaven (3, 53, 7 divasputra- 
sah etc.), 107 appear in 10, 62, 4 as devaputra rsayah. A famous rsi is 
described as devaja devajutah “born of and incited or inspired by the 
god(s)” (3, 53, 9) - cf. also 1, 164, 15 - ; a rsi is called vipra- (4, 26, 1), 
but 8, 3, 14 admits of the conclusion that both ideas are not identical: 
“welcher Redekundige ( viprah) darf sich rfihmen, ein Rsi zu sein?” 
(Geldner); 9, 96, 6 rsir vipranam. The sons of Angiras are in 10, 62, 5 
stated to be descended from Agni and to be rsayah ... gambhiravepasah 
“deeply moved or excited rsis”. Agni, who was the first and the best 
rsih (1, 31, 1; 3, 21, 3), is compared to a human rsih in that he utters 
ritual exclamations (1, 66, 4); he is also pracetah and the vedhastama 
rsih (6, 14, 2). Indra is called the inspired (wise: dhirah) rsih of the 
Maruts (5, 29, 1). He is also the first-born rsih who rules by his ojah 

104 F. A. Schultz, Die philosophisch-theologischen Lehren des Pasupata-Systems 
(Walldorf-Hessen, 1958), p. 77. 

105 Geldner, o.c., I 2 , p. 2. 

106 p or other attempts to explain the difficult word see M. Mayrhofer, Kurzgefasztes 
etymol. Wdrterbuch des Altindischen (Heidelberg, 1953-), I, p. 125; cf. also L. H. 
Gray, in Language, 25, p. 375. 

107 A. A. Macdonell, Vedic Mythology (Strassburg, 1897), p. 21, 142. 


(8, 6, 41); the brahma and the rsih, mahan mahibhih sacibhih (8, 16, 7). 
From 9, 76, 4 the inference may be ventured that the difference between 
a god and a rsi, as far as regards the qualities which they have in common, 
was one in degree, not in kind: here Soma is said to have uttered aloud, 
overcoming (even) the rsi(s), the vision of rta- (rtasya dhitim rsisal 
avivasat). 

Of special relevance are 8, 79, 1: Soma is “ein durch Sehergabe beredter 
(rather, “begeisterter”) Rsi” (Geldner: rsir viprah kdvyena ), and 9, 107, 
7 where the same deity is called rsir vipro vicaksanah. For Soma as a 
rsi see also 9, 96, 6 where he is called “a rsi among the inspired” ( rsir 
vipranam); 9, 35, 4: the sense implied is not that of the “eloquent 
one”, but rather that of the seer or “begeisterte”; 9, 92, 2. See also 9, 
66, 20; 87, 3 where the god, a rsir viprah and a rbhur dhirah, is on the 
strength of his kavyam (“higher wisdom and supranormal know¬ 
ledge”) an Usanas who detected what was concealed; and in addition 
to these places, 9, 54, 1. The relations between rsiship and the enjoy¬ 
ment of soma becomes clear from 3,43, 5 kuvin marsim {karose) papivam- 
sam sutasya “thou wilt no doubt make me a rsi because I have drunk of 
the pressed (soma)” and from 10, 108, 8 rsayah somasitah “the rsis 
‘sharpened’ i.e. excited by soma”. Soma, Brhaspati, the pressing stones 
and the excited or inspired ( viprah ) rsis are ibid. st. 11 coupled together. 
From 7, 88, 4 it appears that a god, in casu Varuna, who is considered a 
viprah, may make a mortal man a rsi and a praiser ( stotaram ); these two 
functions are in all probability not completely identical. Cf. also 10, 125, 
5. Indra and Varuna have, according to the important place 8, 59, 6, in 
the beginning granted to the rsis thought to be transformed into sacral 
speech, thought expressed in words, oral revelations or tradition ( ... yad 
rsibhyo manisam vaco matim srutam adattam agre). 

The adjective rsikrt- “making (a man) a rsi-, inspiring” is in 9, 96, 18 
applied to Soma who is described as rsimanah ... rsikrt svarsah ... 
padavih kavinam “whose mind is that of a rsi .. who makes men rsis, who 
wins the light of heaven ..., a guider of the inspired sages”: again the 
idea that the god who bestows inspiration must be enlightened himself. 
In 1, 31, 16 Agni is quite intelligibly called a rsikrt-. 

The power of a rsi is elucidated by the phrase yah sahasra sanoti: 10, 
80, 4 and the synonymous epithet sahasrasa: 9, 54, 1. Compare also 7, 
70, 4; 8, 3, 4; 10, 154, 5; and see 7, 28, 2; 70, 5; 10, 89, 16,Where the rsis 
are said to have or wield the brahman, i.e. its powerful manifestation as 
sacral word and formula. The liturgical function of their word, here 
denoted by the term dhiti-, is for instance apparent from 9, 62, 17 and 
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103, 3 where it accompanies the preparation of sacral speech that is 
meant by “what has entered the rsis” {rsisu pravistam). 

It may finally be recalled to mind that according to the ancients the 
title rsih is to be explained in connection with this functionary’s faculty 
of “seeing”: rsir darsanat, stoman dadarsa (thus Aupamanyava in Nir. 
2, 11). On the strength of these views of rsiship Yaska believed in the 
apauruseyatvam of the Veda, i e. its non-human or super-human origin. 108 
The importance of the function of the rsi is also clear from Nir. 7, 1 
yatkama rsir yasyam devatayam drthapatyam icchan stutim prayuhkte 
taddaivatah sa mantro bhavati. 109 The rsih is the man who uttered the 
sacral word: yasya vakyam sa rsih (RV. Anukr.). Hence also expressions 
such as AiBr. 2, 25, 5 tad etad rsih pasyann abhyanuvdca “seeing this 
the rsi states (RV. 4, 46, 2)”. The rsis are, in the Indian traditional view, 
said to have visualized the mystic form of vac- which according to the 
Indian conception is a more sacred idea than our speech , carrying 
with it a far deeper significance. Vac- is not only eternal or imperishable 
but also subtle and incomprehensible by ordinary sense-organs: cf. the 
words yarn siiksmarn nityam atindriyarn vacam rsayah saksatkrtadharmano 
mantradrsah pasyanti which are quoted by Punyaraja on Bhartrhari’s 
Vakyapadiya 1, 5. “This form of vac- ... is only perceptible by yogins and 
not even conceivable by ordinary men. It is therefore emphatically 
stated that vac- reveals her real nature only to those who possess sufficient 
spiritual insight to get into the ultimate essence of things (cf. RV. 10, 71, 
4)”.no Hence the conclusions, first, that vak in its ultimate shape is 
identical with brahman, and in the second place that the great ancient 
rsis were born with such a spiritual power and faculty of vision as to 
possess omniscience and that through them the sacred texts were revealed 
to man. 111 

Another term in the same semantic field which was used in connection 
with both gods and men (cf. e.g. 6,49,4) - although the former are some¬ 
times known as lcavitamah kavinam, see 5, 42, 3; 6, 18, 14 - is kavi-. 

108 V. S. Bhandari, “Yaska and Vedapauruseyatva”, XX th All India Or. Conf, Bhu¬ 
baneshwar 1959, p. 28 f. . . 

los p or an cient explanations in general see also V. G. Rahurkar, “The word rsi- in 
the Veda”, in Bull. Deccan Coll. Res. Inst., 18 (Taraporewala Mem. Vol.), p. 55 f.; 
XVII th All Ind. Or. Conf., Ahmedabad 1959, p. 15. The author’s conclusion is: “whatever 
the correct etymology, the concept of rsih has all along been taken to include ideas 
related to poetic and prophetic vision, extra- or super-sensual knowledge, righteousness, 
and ecstasy.” 

110 P. Chakravarti, The linguistic speculations of the Hindus (Calcutta, 1933), p. 23. 

111 The same, The philosophy of Sanskrit grammar (Calcutta, 1930), p. 8. 


Grassmann’s Dictionary furnished the student with the following 
explanation: “weise, sinnig; der Weise, insbesondere von Agni, den 
Asvin, den Marut; von andern Gottern, von Sangern oder Opferern .. 

As regards the etymology scholars seem, broadly speaking, to be unani¬ 
mous 112 : the word belongs to Gr. xo'i^c, (Hes.; < *koui-as) “priest in the 
mysteries of Samothrace” (cf. also Lyd. leaves “priest, soothsayer” 113 ) 
xoioXyjc kpsi)?; Ouoctxooq 114 “(Opferschauer,) sacrificing priest”; xosw 
< *xoTi,eco) “to mark, perceive,hear”; Lat. caveo “to be on one’s guard, 
take heed”; cautus “careful, wary, cautious, provident”; AngloSax. 
hawian “schauen”: root keu- “worauf achten (beobachten, schauen?), 
worauf horen, fuhlen, merken” (Walde-Pokorny), beside which skeu- in 
Gr. 0uo-axoo<; (see above), the Germ, schauen usw. It is worth noticing, 
first, that among the many words which belong to this root there are 
some which came to express the ideas of ‘ ‘hearing’ ’ and that of 1 ‘schauen ’ ’: 
Gr. axouw, Got. hausjan and some Slavonic words, 116 Arm. goyc “die 
Schau, da's Zeigen”, and in the second place, that part of them belong 
to the religious or “weltanschauliche” sphere (see the instances men¬ 
tioned). 116 Anc. Ind. relatives are akuti- and clkuta- which are usually 
translated by “intention, wish, purpose” (cf. e.g. 10, 128, 4). The “origin¬ 
al” sense may have been something like “what one sees before the 
mental eye or has in view”. The Avestan kavi- has given rise to some 
controversial discussion. It is generally held that the kavis mentioned 
in the Younger Avesta and those branded by Zarathustra in his Gathas 
were rulers or princes, 117 that the term was a “titre royal prehistorique”. 118 
Recently Gershevitch 119 combatted this view, arguing that it implies 

112 See e.g. A. Walde - J. Pokorny, Vergl. Worterbuch der indogerm. Sprachen, 1 
(Berlin-Leipzig, 1930), p. 368 ff.; J. Pokorny, Indogermanisches etymol. Worterbuch 
(Berlin, 1949-), p. 587; A. Walde-J. B. Hofmann , Lateinisches etymol. Worterbuch , I 3 
(Heidelberg, 1938), p. 186 f.; Mayrhofer, o.c., I, p. 187 f.; Hj. Frisk, Griechisches 
etymol. Worterbuch, I (Heidelberg, 1954-), p. 890 f. etc. 

113 O. Masson, in Jahrbuchfur kleinasiatische Forschung, I, p. 182 ff. 

114 Frisk, o.c., I, p. 695. 

115 _ ^ e,g ' OChSl. cujQ cuti “voetv, xaxavosw, yvcovai”; pocujg pocuti “alaOavecrGat, 
voetv”; Pol. czufc czuc “fuhlen, riechen, wittern”; cf. R. Trautmann, Baltisch-Sla- 
visches Worterbuch (Gottingen, 1923), p. 132. 

116 For Gr. xuSo? “glory, renown, majesty” and OChSl., Russ, cudo usw. “wonder, 
marvel” see e.g. Frisk, o.c., H, p. 41. 

117 Cf. e.g. H. Lommel, Die Ydst’s des Awesta (Gottingen-Leipzig, 1927), p. 172; 
the same, Die Religion Zarathustras (Tubingen, 1930), p. 57; H. S. Nyberg, Die 
Religionen des alten Iran (Leipzig, 1938), p. 293; “Quand les Gathas mentionnent 
“les kavis”... il s’agit de princes ennemis qui suivent la religion daevique, combattue 
par Zoroastre”, A. Christensen, Les Kayanides (Kobenhavn, 1932), p. 9. 

118 A. Christensen, L’lran sous les Sassanides (Copenhague, 1944), p. 104, n. 1. 

118 I. Gershevitch, The Avestan hymn to Mithra (Cambridge, 1959), p. 185 f. 
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three distinct meanings of the word kavi-, or an unproven development in 
three stages: 1) that presented by the Anc. Ind. texts kavi- “a wise 
composer of hymns”; 2) that of Av. kavi- “members of a class of rulers 
opposing to Zarathustra’s preaching”, and 3) Av. kavi- “title of a dynasty, 
the last of which was Vistaspa, Zarathustra’s patron. Unable to subscribe 
to this assumption he proposes to eliminate the second link in this chain 
and is inclined to recognize in the Gathic kavis who are mentioned on 
a par with the karapans and the usigs (who are agreed to have been 
respective members of two priestly classes), the Iranian counterparts of 
the Vedic kavis, viz. composers of hymns to various gods, who in addition 
had perhaps assumed certain priestly functions; “they would incur 
Zarathustra’s disapproval because of their insistence on the traditional 
Indo-Iranian ritual. One particular family of kavis... rose to temporal 
power ....” Without rejecting this view it may be observed that the 
ancient kavis being “a class of visionary sages” may have also enjoyed a 
worldly authority. In ancient times kingship was to a considerable extent 
“sacral”; in the “primitive” and “archaic” world a king is a power 
bearer, a mediator between the divine powers and human society, holding 
his office “by the grace of the gods” or in virtue of his majesty and expected 
to be an originator of all conceivable salvation. 120 A priest-king, or a 
priest fulfilling kingly functions is a well-known figure: the ancient 
Egyptian king for instance was the one recognized priest of all the gods, 
and endowed with divinity himself, the one official intermediary between 
his people and the gods. 121 

Reverting to the Vedic kavi- mention must be made of the view held 
by L. Silburn 122 : “kavi- de la racine leu- ‘avoir l’intention de’, sert a 
designer le poete, soleil, feu sacrificiel ou, en un sens general, le barde 
des Veda dont l’intention maitresse est d’ordonner le cosmos afin de le 
faire durer. 11 est le poete de l’agencement qui le promeut en le chantant. 
Le kavi est, semble-t-il, specialement voue a la mesure des nama, les 
essences qui sont les noms ....” Although it must be admitted that the 
title is often given to a functionary who might be called “poete” - if not 
“Seher” 123 -, and who takes an active part in the maintenance of the 

120 § ee e g Q van der Leeuw, Religion in essence and manifestation (London, 1938), 
ch. 13; J. Gonda, “Semantisches zur idg. reg- “Konig””, in (Kuhn’s) Zeitschrift fiir 
vergl. Sprachforschung, 73, p. 151 f. 

121 J. A. Wilson, in H. Frankfort and others, Before Philosophy (Harmondsworth, 
1949), p. 73. 

122 L. Silburn, Instant et cause (Paris, 1955), p. 21. 

123 Thus W. Neisser, “Zum Worterbuch des Rgveda”, in Abhandlungen f d. Kunde 
d. Morgenlandes, 18, 3 (Leipzig, 1930), p. 56 f. 


right order in the universe, the above definition which is not substantiated 
by text places, is onesided and in part incorrect. 

On this term some remarks were also made by Renou 124 : “Le mot 
classique kavih designe l’ecrivain (de preference le poete) qui s’est astreint 
a suivre les regies du Canon poetique, l’auteur verse dans les ressources 
de la Rhetorique. 126 Mutatis mutandis, le kavi vedique n’est pas autre 
chose. 126 C’est le poete qui comprend les enigmes, qui dechiffre les 
identifications et les correlations, theme essentiel des joutes du Veda (ye 
va anucanas te kavayah, dira tout uniment AiBr. 2, 2, 32 = 38, 8 “les 
kavi-, ce sont ceux qui ont appris 127 ”). C’est la divinite qui par ses actes, 
par les problemes memes que pose son activite, offre la matiere principale 
de ces jeux. 128 Elle est egalement un kavih. II est vain de se demander si 
le terme a designe d’abord le dieu ou d’abord l’homme: les fonctions 
sont attestees parallelement, imbriquees pour ainsi dire l’une dans l’autre: 
reciprocity generate des concepts vediques. Le dieu est un kavih parmi 
les kavayah (humains), telle est la forme typique 1, 76, 5 et passim”. 

It would be indeed idle to discuss the question whether kavi- first 
referred to gods and afterwards to men or conversely. It is one of those 
words which show that there was in principle no difference between mental 
and other qualities attributed to divine and human persons. It is worth 
while to enter into some particulars. 

The term kavih is often used in connection with Agni, the god of light, 
enlightenment and inspiration; see e.g. 1, 12, 6 in the recurrent phrase 
kavir grhapatir yuva. In 1, 71, 10 there can be no doubt whatever as to 
its application to special knowledge: abhi vidus kavih san “da du als Seher 
die Wissenden ubertriffst”. The poet of 10, 91, 3 describes the god as 
omniscient ( visvavid -), a kavih on the strength of his kaviship ( kavyena ), 
as resourceful and very able ( sudalcsa -); in 1, 128, 8; 3, 19, 1; 5, 4, 3 he is 
also omniscient. Compare also 4, 2, 12. In 4, 3, 16 Agni is “knowing” 
( viduse ) and a kavih. He is not to be deceived, see e.g. 6, 15, 7. Agni is 

121 L. Renou, “Etudes vediques”, in Journal asiatique, 241 (Paris 1953), p. 167 ff., 
esp. 180 ff. 

125 I would avoid using this term, because it reminds us of the public eloquence of 
ancient Europe and the Western theory and practice of elegant and persuasive speak¬ 
ing in public or even (in a derogatory sense) of a highflown artificiality. 

126 For the origin and characteristics of kavya see e.g. S. N. Dasgupta and S. K, 
De, A history of Sanskrit literature. Classical period, I (University of Calcutta, 1947). 
p. 1 ff.; V. Raghavan, Studies on some concepts of Alahkara Sastra (Adyar, 1942), p. 
17 and passim. 

127 The term anucana- however denotes especially those learned men who studied 
by repeating the words of their teachers. 

128 This term may create misunderstanding. 
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a kavih and a mediator between men and gods (2, 6, 7; cf. 5, 21, 3; 10, 110, 
1); his function as a messenger or intermediary ( dutah ) is in stanzas 
exhibiting the term /cav//; repeatedly emphasized (see e.g. 8, 39, 1); which 
seems to say that he is an intermediary between the gods and the 
priests. He is a messenger and kavih 1, 188, 1; 8, 102, 18. He is explic¬ 
itly addressed as brahmanas kave (6, 16, 30: neither “Seher des Segens- 
wortes” (Geldner) nor exactly “poete qui comprend la formule a enigmes” 
(Renou)) and as such implored for protection: the bearer of supra- 
normal knowledge of a fundamental power or principle is indeed 
able to save or protect his devotees. Compare also 10, 87, 21 kavih 
kavyena pari pahi rajan ... martarn amrtyas tvarn nah as an inspired sage 
protect us through thy ‘wisdom’, thou who art immortal, us, mortals”; 
8, 44, 30 puragne duritebhyah ... kave Ipra na ayur vaso tira ; 8, 60, 5 
tratar ... kavih) 1, 12, 7; 6, 15, 11 tarn agne pasy uta tam piparsi yas ta 
dnat kavaye sura dhitim ; notice the combination “sage” and “hero” 
{sura-) which are not mutually exclusive. He is at the same time described 
as pracetas - 129 “wise, observant”: 8, 102, 18 “wise, a messenger (duta-) 
and kavih"; in 10, 110, 1 he is the messenger, the kavih and the pracetas- 
one; cf. also 6, 14, 2 130 ; 8, 84, 2. In 8, 84, 2 he is pracetas- like a kavih 
whom the gods have appointed among mortal men. Cf. also 7, 4, 4. 
Agni is viprah and kavih in 8, 44, 21; a medhirah ( wise ) kavih in 10, 
100, 6. Shining brightly {brhadbhano) and a kavi he grants by means of 
his (heroic) power ( savasa ) vajah to his worshipper: 10, 140, 1. Cf. 1, 149, 
3; 8, 60, 3 and also 1, 79, 5; 7, 9, 3; 10, 20, 4. He is at the same time 
a “lord of vajah" : 4, 15, 3; the “chief of riches”: 8, 75, 4. 

In 6, 7, 7 Agni Vaisvanara is stated to be a sukratuh ... kavih “an 
inventive sage”: he has measured out space and (created) the lights of 
heavens, he is a guardian of immortality; the epithet is here used in a con¬ 
text which extols deeds of practical wisdom. In 6, 7, 1 the same divinity 
is chief of heaven, kavih and universal king. 131 

129 Dealing with some epithets of the god of fire who is among other qualifications 
also given those of pracetas- and visvavid- “omniscient Lilian Silburn {o.c. , p. 33) 
says: “ pracetas - de cit- “discerner en eclairant” designe avec prajna- et pravid- la 
prevoyance divine. Grace au prevcrbe pra- qui marque un mouvement en avant, ces 
termes ne sont pas sans posseder un certain dynamisme; le prevoyant n est pas doue 
d’une omniscience ou d’une discrimination passive, il agit en vue d’une activity or- 
ganisatrice qui depend du kratu-, la capacite de faire des projets qui se realiseront en 
une succession d’actes centres sur un instant et qui se perpetuent en formant la con¬ 
tinuity d’un rite. La prevoyance d’Agni porte essentiellement sur cette perspective 
d’actes, les rtu s’ordonnant dans la duree a venir qu’Agni non seulement connait, mais 
qu’il est apte aussi a accomplir.” 

130 See Epithets in the Rgveda by the present author (’s-Gravenhage, 1959), p. 90. 

131 I am afraid that I cannot join Renou in Journal asiatique, 241, p. 181 in holding 


The epithet is given to Soma in 9, 25, 6; 50, 4 when inviting him to be 
clarified and calling him madintama- “intoxicating one”; in 9, 107, 18 
where he stimulates inspired thought ( matim ); in an interesting statement 
9, 47, 4: Soma desires to present the jewel ( ratnam ) to the vipra- when he 
provides him with dhiyah) in 9, 96, 17 where he is the guide of the kavih) 
in the observation 9, 68, 5 that he is born together with a clever mind; 
in references to his clarification: 9, 64, 24; 66, 3; 84, 5; 100, 5 or to his 
power and majesty: 9, 7, 4; 20, 1; 25, 3; 62, 27; 74, 2; 82, 2; 85, 9; to his 
“victoriousness” or ability to gain vajah: 9, 66, 10; to his aid: 1, 91, 14. 
In 6, 39, 1 Soma is the celestial kavih and conveyer (of prayers) who is 
fluent and gives (men) inspired and excited thoughts to be converted 
into hymns and formulas. In 9, 86, 20 he is the “first” (purvyah) kavih. 
He is a kavih because of his words and kaviship: 9, 96, 17. He is in 9, 9, 
1; 64, 30; 71, 7 called divah kavih “the inspired sage of heavens”; in 9, 
12, 4 vicaksana- “possessed of insight” and a sukratuh kavih) cf. 107, 7. 
In 9, 86, 29 Soma is at the same time visvavid- “omniscient”, in 84, 
5 he is viprah kavih kavyena svarcanah) cf. also 9, 18, 2. 

Pusan is in invocations for aid and favour the addressee in 6, 53, 5 and 
7; the use of the epithet seems to imply the knowledge of the doings of 
men and other creatures, that is to say a sort of “omniscience” behind 
which lies primitive sanction against wrongful action. So is Surya, the 
Sun in a prayer for protection: 5, 44, 7. If Sayana is right the kavir 
nrcaksah the “sage with the lordly and watchful eye” 132 in 3, 54, 6 who 
“sees” is the sun 133 ; in any case the context exhibits the idea of “omnis¬ 
cience”. Cf. also 5, 45, 9. 

The epithet is in 6, 49, 4 given to Vayu, who is also a god of inspiration. 

The epithet is attributed to Indra in a reference to his aid and assistance: 
1, 130, 9; to his exploits and the evidence of his great power: 1, 11, 4; 
175, 4; 3, 42, 6; 6, 20, 4; 32, 3; in invocations for favour, benevolence: 
3, 42, 6; in invitations to respond to the poets’ words: 3, 52, 6; in a 
stimulation to get intoxicated by the soma juices: 8, 45, 14, in a reference 
to the god’s soma drinking: 9, 86, 13. However, in 7, 18, 2 the phrase 
abhi vidus kavih san is applied to Indra (see above, 1, 71, 10). The poet 
of 10,112, 9 knows him as vipratamam kavinam. It is nevertheless evident 


that in 2, 5, 3 “Agni possede tous les kavya- pai'ce qu’il assume toutes les fonctions 
propres a realiser le sacrifice”. 

132 If this is the sense of the term; see Epithets in the Rgveda, p. 110; Renou, 1st. 
ved. et part., IV, p. 46; V, p. 12. 

133 See however Geldner, o.c., I 2 , p. 397. 
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that the term is also applicable to qualities and situations which we 
would not characterize by a term such as “sage, wise, etc.” 

In providing us with a number of epithets of the Maruts the author of 
5, 57, 8 characterizes them also as “knowers of the rtam, listening to the 
truth and kavayah”; see 6, 49, 6. Cf. also 5, 52, 13; 7, 59, 11. 

Brahmanaspati, the lord of brahman, is in 2, 23,1 spoken of as follows: 
kavirn kavinam (i. e. the kavih par excellence ) jyestharajam brahmanam 
“the sovereign of (the materializations of) brahman”. 

Varuna, who supports the worlds and knows the secret name of the 
cows, is in 8, 41, 5 likewise styled a kavih; similarly in 10, 124, 7 where 
some of his great deeds are extolled. Cf. 2, 28, 1 kaver adityasya svardjah. 
RV. 1, 2, 9 is a prayer to Mitra and Varuna to bestow daksam apasam 
“active ability” on those speaking. In 5, 85, 6 Varuna is called kavitamah. 

The poet of 1, 117 while addressing the Asvins as kavi (st. 23) implores 
them to further dhiyah (visions converted into sacral words) and to grant 
him cum suis wealth and children. In 8, 8, 23 they, the kavi, are requested 
to come to those speaking. In 8, 8, 2 the same deities are invited to 
approach: kavigambhiracetasa “sages of profound intelligence”; in st. 5 
they are spoken of as pra kavi dhitibhir nara which I would like to mean 
that they surpass (others) with regard to visions. Hence also the statement 
(10, 40, 6) that “they come to the house of the eulogist”. 

The gods in general may also be denoted by this term: 3, 38, 1 where 
they are wanted to “behold” that which is touched upon by the poet. 

Applied to human beings the title kavih unmistakably denotes those 
who mentally or spiritually enter into contact with divine power, the 
transcendent and the world of the unseen. It may obviously be given to 
a person who knows causes or origins (1, 164, 6; 18; 10, 114, 2), hidden 
connections (10, 129, 4), or the character of the ritual (1, 164, 5), to those 
who, “knowing” ( cikitusah ), understand the relation between guilt and 
requital (7, 86, 3), to one characterized by dhih: 1, 95, 8 where kavir dhih 
may mean kaveh dhih or “the sage seer and his vision”. 134 Cf. also 10, 
101, 4; 177, 1 and 2; 1, 159, 4. The kavis keep deep secrets, observing 
the place or track of rta (10, 5, 2). Those who are concerned with sacral 
speech, disposing the one bird so as to be many are in 10, 114, 5 regarded 
as viprah kavayah. Similarly those who know the limits of human know¬ 
ledge (cf. 10, 5, 6). In 1,151,7 the term applies to an officiating sacrificial 
priest ( hotar -); cf. 3, 8, 4 dhirasah and “serving the gods”; in 9, 37, 6 etc. 
the reciter who urges on soma when being clarified is styled a kavih. The 

131 See Geldner, o.c., I 2 , p. 124 f. 
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interesting passage 10, 53, 10 teaches us that the priests and eulogists, 
referred to as kavayah, are expected “to do carpenter’s work” with a 
view to “immortality”, utilizing as knowing ones ( vidvamsah ) the profound 
words, by means of which also the gods gained “immortality”: “die 
mystischen Worte der sakralen Rede” (Geldner). Those who are in 10, 
88, 18 expected to know the answer to the questions as to the number of 
suns, dawns and waters are addressed as Fathers and kavayah. In 1, 164, 
16 kavih is the one who “knows” or “understands” ( a ciketa); cf. 1, 31, 1 
kavayo vidmanapasah; in 4, 16, 3 to the man who unriddles a secret: kavir 
na niriyam ... sadhan ( niriyam: gudham artham iva, Sayana). According to 
3, 54,17 the kavayah have spoken the important word that all gods are with 
lndra 135 ; the title must here refer to the Rbhus who obtained immortality 
and the friendship of lndra (cf. 3, 32, 7). In 1, 103, 1 the kavayah bore 
in mind the nature of the god lndra; in 1,146,4 they watch, being dhirasah, 
the god Agni in their hearts; in 10, 124, 9 they are able to recognize lndra 
who has assumed the form of a swan. The kavayah are in 1, 185, 1 
invited to give an answer to the problem of the origin of heaven and 
earth: katha jate kavayah. It is clear that an answer is beyond the knowledge 
of ordinary people. For the combination kavayah and rebhah “panegyr¬ 
ists, celebrators” 136 see 1,163,12. 

For the relation between man and god see also: 1, 13, 8; 76, 5; 4, 2, 12; 
3, 16; 6, 32, 3; 49, 4; 8, 44, 12; 9, 12, 8; 62, 30; 72, 6. From 3, 1, 2 divah 
sasasur vidatha kavinam it probably appears that “the kavis of heaven 
have taught the ritual functions(?) 137 of the (earthly) kavis”. Agni is (3, 5, 
1) called the viprah padavih kavinam “the excited (inspired and eloquent) 
guide of the sages”, a title which in 9, 96, 6 and 18 is given to Soma, the 
rsir vipranam. Varuna is (7, 86, 7) as compared with his devotee kavitarah, 
stimulating him to become well-to-do. 

Mention may also be made of some qualifications accompanying the 
term under discussion: 7, 87, 3 rtavanah kavayo yajhadhirah pracetaso 
ya isayanta manma which may mean something like “les poetes tenants 
de l’Ordre, expert au sacrifice (possessing intuition with regard to wor¬ 
ship), prevoyants, (ce sont eux) qui ont tire jouissance du poeme”. 138 
For rtavanah “related to the rtam” see also 2, 24, 7; 7, 76, 4. It is the 
kavayo manisinah (“characterized by thought converted into sacred 
texts”) who clarify their speech: 9, 73, 7. It is a kavih who, being viprah, 

136 Cf. Geldner, o.c., l\ p. 398. 

136 Cf. Renou, lit. ved. et pan.. Ill, p. 52. 

137 Renou, £t. ved. et part.. Ill, p. 36. 

138 Renou, £t. ved. et part., V, p. 71; cf. VII, p. 23. 
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at the sacrificial place pronounces eulogies (3, 34, 7) and invitations 
(3, 51, 7; 5, 45, 4). The combination kavi- and vedhas- “disposer(?)” 139 
occurs e.g. 3, 14, 1; 4, 2, 20 (Agni); cf. 1, 72, 1. 

The emphasis seems therefore to lie on the possession of, or access to, 
special or supersensual knowledge, on the possibility of mental contact 
with the transcendent and on certain abilities in “the sacred and sacral 
sphere” derived from these (including the composition of “hymns”). That 
there is no fundamental difference between a human and a divine kavih 
may for instance appear from 1, 76, 5 where Agni is stated to be an in¬ 
spired seer or sage among the inspired sages ( kavibhih kavih san). uo What 
is worth emphasizing is that it is in the first place Agni, and then also 
Soma, Indra, the Maruts, Vayu, Brhaspati, Varuna, the Asvins, the Sun 
and Pusan who are given the title. We shall meet these gods again in the 
chapter on dhih : they are the givers of “vision” or “inspiration”. 

It is a proper emphasis on both the content, emotion and thought, and 
the form or the poetic expression that is contained in the dictum of the 
Sanskrit critics that poetry is uktipradhana- or abhidhapradhana-. As 
Bhatta Tauta says in the well-known passage quoted by Hemacandra 
(Kavyanusasana, p. 316) one may have the vision ( darsanam ), and be 
only a seer (rsih), but one becomes a poet {kavih), only when one renders 
that vision into a beautiful language {varnana). ul 

A parallel exists in Latin: the word vates denoted, on the one hand 
“a seer, diviner, foreteller, prophet” and - “comme les propheties etaient 
generalement rythmees” 142 - on the other hand “a poet”, and as such it 
was the oldest name for a poet; being discarded for poeta it was restored 
to honour by Vergil and other poets. In later usage it may also signify 
“an oracle” in the sense of “a master, teacher or authority in any art or 
profession”. 143 The related Gall. oucctsk; “seers”, moreover, belongs to 
Cymr. gwawd “eulogy, song of praise” and Ir. faith “poet”. All these words 
are related to Goth, wods “enraged, possessed”, 144 Anc. Icel. odr “pos- 

139 Epithets in the Bgveda, p. 156; the translation is tentative; see also Renou, ft. 
ved. et pan., IV, p. 68. 

140 From texts such as 3, 2, 7; 29, 12 the inference is perhaps warranted that the 
‘wisdom’ expressed by the term under consideration exerts an auspicious influence 
on the performance of rites. - The word occurs also in contexts referring to deeds of 
practical wisdom: 5, 5, 2. 

141 V. Raghavan, Studies on some concepts of the Alartkara Sdstra (Adyar, 1942), 
p. 92. 

142 A. Ernout - A. Meillet, Diet. etym. de la iangue latine 3 , II (Paris, 1951), p. 1264. 

143 Cf. M. Runes, “Geschichte des Wortes vates ”, in Festschrift - P. Kretschmer 
(Berlin, 1926), p. 202 ff. 

144 Compare also Gr. [ralvopm “to rage, be furious”: [jAvtiq “seer, diviner, pro¬ 
phet”; the Irish fili “poet” originally was “a seer”. 


sessed,inspired;poetry”, O. Engl, wops “sound, song”; OHG. wuot “vio¬ 
lent emotion”; and to Ved. api-vat- “inspire, infuse (‘spiritual force’)”. 145 

It cannot be part of our task to expatiate here upon other words 
denoting the same or similar officiants or functionaries, the less so as 
some of them have been recently studied by others. There are for in¬ 
stance karavah, officials whose primary task was “enunciation”, and 
there were the ay avail, li(i who in RV. 8, 12, 13 are called viprah : they 
belong to the antiquity of the poets (9, 10, 6; 23, 2) and their activities 
appear to be, at least to some extent, identical with those of the karavah. 

Before changing the subject it would seem useful to insert here a few 
remarks a propos of some other expressions occurring in the Rgveda, to 
denote various aspects of the activity of the inspired seers. 

In addition to the incidental remarks on, and tentative translations of, 
the noun manisa to which some lines were devoted by Renou, 147 who 
translates it by “inspiration poetique”, it may be noticed that in 4, 5, 3 
Agni, a giver of inspiration par excellence, has revealed or proclaimed 
such an ‘emotional thought’ or ‘wisdom’ ( pred u vocan manisam) in 
connection with the hidden footprint of the cow, “ein Bild fur das zu 
suchende seherische Wort oder den seherischen Gedanken” 148 ; Geldner’s 
translation “Agni hat mir den Sinn offenbart” is not completely adequate. 
The inspired emotional thought is in st. 2 described as a present. In 4, 
11, 2 the same god is implored to open, together with the vibration of 
the “Begeisterung” (of the consciousness which has been struck and 
moved), 149 for the eulogist the manisa, the “thought” or “wisdom” of in¬ 
spiration which is compared to a cave or hollow: the image is of interest 
because it shows that the manisa before reaching the seer is conceived as 
something that is concealed and had to be detected or revealed. The same 
verb “open” {vi sya) is used in 9, 95, 5, one of those places which show 
that the process of clarification of the soma is at the same time an evoca¬ 
tion of inspiration and visionary emotion: “being clarified, O juice, 
unseal the inspired ‘thought’”. In 10, 94, 14 the poet uses, in a similar 
context, the verb vi munca “unloose”. That Soma played an important part 
in the process of evoking and stimulating the seer’s most essential 

145 For the cognate Vedic api-vat- etc. (see A. Walde - J. B. Hofmann, Latein. etymol. 
Worterbuch, II, Heidelberg, 1940 ff., p. 738): P. Thieme, in Festschrift-F. Weller 
(Leipzig, 1954), p. 656 ff. 

146 See H. W. Bailey, in Bull. School Or. Afr. Stud., 20 {Turner-Festschrift), p. 41 ff. 

147 Renou, fit. ved. et pan., I, p. 3. 

148 Geldner, o.c., I 2 , p. 424. 

149 “durch Beredsamkeit”, Geldner, o.c., I 2 , p. 431. 
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function is also apparent from 6, 47, 3 ayam me pita ud iyarti vacam 
ayam manisam usatim ajigah “this here, when drunk raises my word(s), 
this here has awakened the willing (inspired) thought”. See also 9, 96, 7. 
Soma is also requested to manifest himself through such a flash of 
“thought”: 1, 91, 1 pra cikito manisa, the “thought” being so to say part 
of the god’s nature and essence. And in connection with Agni it reads in 
4, 6, 1 tv am hi visvam abhy asi manma pra vedhasas cit tirasi manisam 
“for thou art (reignest) over all products of inspired “wisdom”, thou 
promotest the “thought” even of the accomplished one(?)”. Compare 
also 4, 11, 3 where the kavya as well as the manisah come from Agni; 
10, 45, 5. Indra is the source of this inspiration in 6, 34, 1; in 5, 83, 10 
possibly Parjanya, (not “(Dank)gebet”, Geldner), although Sayana’s in¬ 
terpretation of the last pada of the sukta ( prajabhyo ’vido manisam ) is 
more plausible: prajabhyah sakasat stutimpraptavan asi. In 1, 186, 1 the 
gods in general seem to be the promoters of the manisa', here the words 
apiyatha ... matsatha no visvam jagad abhipitve manisa may mean “that 
you (O gods) animate (delight, inspire), for our benefit, in the evening 
the whole world by inspired thought”. 160 That the manisa like intuition 
in general is compared to a flash of light appears from 10, 177 where it 
is described as dyotamanam and svaryam “bright (shining)” and “of the 
nature of the light of heaven”. As explained elsewhere the words didhaya 
manisam in 3, 38, 1 seem to mean: “I look towards an ‘inspiration’”. 
In 10, 28, 5 the mani?a- - which here must be the words spoken in the 
preceding stanza by Indra to Vasukra, his son-in-law and the reputed 
composer of the sukta - are in need of explication “how could I”, 
Vasukra says, “understand this manisa ?, thou that art the knowing one 
must explain it to us ...”. 

In 9, 97, 34 the phrase rtasya dhitim is followed by brahmano manisam, 
neither (with Geldner) “den Gedanken der heiligen Rede” nor (with 
Luders 151 ) “das Denken des Brahman”, but rather “the inspired thought 
manifesting brahman”. 152 The manisa must be clarified in the receiver’s 
mind before it is fit for ritual use - 7, 85, 1 punise vam ... manisam somam 
indraya varunaya juhvat - for like dhih manisa is also the thought converted 
into a hymn or eulogy addressed or offered to a god: 1, 76, 1 samtama ka 
manisa (sc. bhuvat ) 153 ; 101, 7 indram manisa abhy arcati srutam; 110, 6; 

160 See Renou, ft. ved. etpan., IV, p. 35; otherwise V, p. 9. 

151 Luders, Vanina, p. 433. The parallelism does not prove that rta- and brahman- 
axe, in this passage, synonymous. 

152 A sort of “genitive of apposition or explication”: Renou, Grammaire sanscrite 
(Paris, 1930), p. 303. 

163 For a detailed consideration of this point see chapter II. 
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3, 57, 1; 5, 11, 5 vacas and manisa put on a par; 6, 49, 4 brhati manisa, 
not “hohes Sinnen” (Geldner) but “firm (substantialized, inspired) 
thought” 154 ; 67, 2 coupled together with suvrktih; 34,1; 70, 7 iyam manisa 
iyam ... gih; 10, 4, 6; 20, 10. 165 As such it exercizes a strengthening 
influence upon the god addressed, making him increase: 7, 99, 6 iyam 
manisa brhati... tavasa (sc. devau, Indra and Visnu) vardhayanti (Indra); 
or it may be a means of prevailing upon a divine power (cf. 3, 33, 5). - 
In 3, 8, 5 the effect is purificatory or sanctifying. Cf. also 1, 62, 11; 4, 41, 
8; 7, 22, 4 viprasydrcato manisam', 8, 96, 11; 10, 111, 1. 

For the aspect “ritual word(s)” see also 3, 8, 5; 57, 4 (not “unter 
Nachsinnen”, Geldner); 58,2; 5, 47, 1; 9, 68, 8 and 86,17 (together with 
stubhah “praising exclamations”); 95, 3; and also 1, 70, 1; 10, 26, 1. It 
is quite natural that in definite contexts the aspect of “prayer” comes to 
the fore: 4,41, 9 ima indram ...me manisa agmann upa dravirtam ichamanah. 
The gods in their turn are expected to help, favour or further the 
manisa : another parallel between the use of this term and that of dhih 156 : 
10, 77, 8 te (the Maruts) no ’vantu ... manisam, not “die sollen unser 
Gebet bevorzugen” (Geldner) but “promote, further, favour our inspired 
thought or ‘wisdom’ ”. 

Gods are on the other hand supposed to possess or wield the power 
or phenomenon called manisa also: Indra is, by the poet of 1, 165, 10, 
related to speak of deeds which he is to perform with manisa, not “mit 
Bedacht”, but rather “with (or, in virtue of) his purposeful non-discursive 
thought”. Cf. 1, 54, 8 asamam ksatram asama manisa which may (cf. 
pada d) be Indra’s, whose ruling power and wisdom are said to be 
unequalled. The constructive nature and function of the concept under 
examination may appear from 10, 114, 6 yajham vimaya kavayo manisa 
“the sages, having produced, by means of higher wisdom, the sacrifice”. 157 

164 Cf. the amandan stoman in 1, 126, 1. 

i55 p or jjjg a pp aren t plurivalent character of these words (inspiration and verses 
originating in inspiration) many more or less related parallels could be adduced show¬ 
ing that a sensation and an activity which is rooted in it are denoted by the same ex¬ 
pression. “Es gibt keinen Zwiespalt zwischen dem Gefiihl und dem leiblichen Ver- 
halten; dasselbe Wort bezeichnet die Angst und die Flucht (<p6(3oi;), und das gleiche 

Wort wird fur “zittern” und “weichen” gebraucht (rp^to)_ So gibt es fur den home- 

rischen Menschen zwischen dem Willen zu handeln und der Ausfiihrung des Willens 

keine trennende Schwelle_Im Plan ist der Anstosz zu seiner Verwirklichung selbst- 

verstandlich mit enthalten. So gebraucht die homerische Sprache Worter wie 
“vorhaben, planen” (p.f]8op.at.) fortwahrend in der Weise, dasz die Durchfiihrung des 
Plans stillschweigend einbegriffen ist” (H. Frankel, Dichtung und Philosophic des 
friihen Griechentums, Philological Monographs 13, New York, 1951, p. 112). 

166 See chapter II. 

167 See Four studies in the language of the Veda (’s-Gravenhage, 1959), p. 178. 
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For the mutual relation between the terms under discussion passages 
such as 1, 61, 2 are of no mean interest: indr ay a hr da manasa manisa ... 
dhiyo marjayanta “they polish, for Indra, their dhiyah (‘visions’) with 
their heart, their ‘mind’, their ‘inspired thought’ to the two organs 
mentioned first which are regarded as co-operating the manisa is added. 
May we conclude from this place that the latter as compared to the 
immediate vision denoted by dhih is in a sense secondary referring to a 
process which may become operative when the flash of intuition has 
arisen? Compare also 2, 20, 1 didhyato manisa. In 1, 94, 1 it is the eulogy 
(imam stomam) which is, with manisa, constructed 158 like a chariot. 

For manisa as an aid or co-operative factor in pronouncing eulogies 
one-might refer to 1, 126, 1 stoman pra bhare manisa. 

That the term under consideration could in connection with inspired 
sages ( kavayah , who are according to later definitions 159 primarily char¬ 
acterized by vision) be an activity which led to the disclosure of cosmic 
or metaphysical secrets seems to be a warranted inference from 10, 129, 
4 sato bandhum asati nir avindan hrdi pratisya kavayo manisa “seeking in 
their heart the sages found the inherence of being and non-being by their 
specific inspired thought”. Cf. also 10, 124, 9. Hence no doubt the use 
attested by 5, 17, 2 and 8, 72, 3 referring to Agni and Rudra as gods who 
are “jenseits aller Vorstellung” (Geldner): paro manisaya. The sense of 
“natural inclination” or “what first occurs to a person” which may be 
assumed in 10, 29, 4 anne samasya yad asan manisah is not inconsistent 
with the general idea of “purposeful emotional, non-discursive thought”. 

The methods of coming into contact with the unseen and the super¬ 
human powers may in various circles be different and they may be modi¬ 
fied in the course of time; the term remains in use also when it must be 
said to indicate “yoga-power”. By means of manisa the rsi and great 
ascetic ( tapasah ) Cyavana hypnotizes, in Mbh. 13, 54, a king so as to make 
him see a grove, mansions, jewels etc.: 13, 53, 68 athapy rsir ... tapodhano 
... manisaya ... sasarja “the rsi, rich in tapah created by means of his 
manisa ...”; the beautiful objects created in this way made the impression 
of a dream or vision (13, 54, 15). 

As to the derivative manisin- which denotes a person “possessed of, 
characterized by manisa-” (the “Inhaber”of the dhih, lw this is remarkably 

158 See Geldner, o.c., I 2 , p. 120. 

169 See chapter XV. 

160 For the suffix -in- used to denote the ‘Inhaber’ or to characterize living beings, 
for instance as practising an art or a branch of sacred science etc. see J. Wackernagel- 
A. Debrunner, Altindische Grammatik, II, 2 (Gottingen, 1954), p. 336 ff. 


frequent in passages describing the behaviour of the divine Soma during 
the process of clarification. RV. 9, 107, 14 is of special interest: the soma 
juices are conceived as ayavah “promoting longevity”, matsarasah “ex¬ 
hilarating”, svarvidah “finding (or procuring) the light of heaven” and 
manisinah which must mean “possessing (and giving) immediate insight 
into the essence of things etc.”. In 9, 91,1 it reads: dhiya manota prathamo 
manisi', in 96, 8 he is qualified as matsarah ... I indraya ... pavamano 
manisi ... “intoxicating (i.e. giving inspiration) ... clarifying thyself for 
Indra ... possessed of manisa.” (Geldner’s “gedankenreich” may easily be 
misunderstood!); in 97, 56 visvavit pavate manisi somo visvasya bhuvanasya 
raja “the omniscient Soma, the one qualified by the faculty of having an 
immediate insight into reality without the help of discursive thought is 
clarifying himself, the king of the whole world”. 161 Cf. also 9, 78, 3, where 
Geldner’s “sinnreich” fails to convince me. In 9, 65, 29 the adjective is 
coupled with vipra-. 

Qualifying, in 5, 57, 2, the Maruts who are among the gods concerned 
with vision and inspiration, the adjective occurs among some other pos- 
sessives describing the military equipment of the divinities. 

The adjective occurs however also so as to qualify human beings. Those 
who attempt to gain an intuitive, “irrational” insight into the origin of 
the universe are in 10, 81, 4 quite consistently called manisinah ; they are 
invited to investigate into this problem manasa “with their organ of 
thought”. Similarly, with reference to the mystery of speech: 1, 164, 45 
tani vidur brahmana ye manisinah “these (the four “quarters” of speech), 
the ... brahmans know them”. Cf. also 2, 21, 5; 9, 68, 6 (where Geldner’s 
“Denker, die alten Opferpriester” may create misunderstanding). The 
poet of 10, 63, Gaya, son of Plati, in addressing the gods in general states, 
in the final stanza (17) of the sukta: eva plateh sitnur avivrdhad vo ... 
manisi “thus the son of P. has made you increase (strengthened you), the 
possessor of manisa”, that is to say: by means of this eulogy (astavi in 
pada d). There is hardly room for doubt that the adjective is in all 
respects motivated and very deliberately used and placed: “... (car) il a 
eu l’inspiration”. 162 The effect on the gods addressed, who are here 
described as dhiyamjinva “animating or promoting vision”, is in 1, 182, 1 
indicated by the verb madata “exhilarate, animate”. In 9, 72, 2 they are 
stated to speak simultaneously; cf. 85, 3. The manisinah obviously belong 
to those who partake of the soma draught: 2, 19, 1; 9, 85, 3. They are 

161 For soma as a king see J. C. Heesterman, The ancient Indian royal consecration. 
Thesis Utrecht 1957, p. 75 ff. 

162 Renou, £t. ved. et pan., V, p. 55. 






56 


Introduction 


Introduction 


57 


also said to clarify their words in the soma-sieve: the duplication of the 
process of clarification in the poet’s inner self. 163 The words 7, 22, 6 bhuri 
manisi havate tvam it were translated, to the neglect of the special semantic 
nuance of the adjective, by: “vielmals ruft dich der Dichtende an” 
(Geldner); here again this activity consists in vardhanam lei : tubhyam 
brahmani vardhana krnomi. Soma is in 9,107, 11 to be cheered or praised 
- as is well known, this is a form of strengthening - by the manisinah and 
the moved ones who know the rcas or sacred stanzas recited in praise of 
the deities ( viprebhir rkvabhih). In 8, 14, 2 the word again applies to the 
man who composes or pronounces the products of inspiration, now 
Geldner translates: “Liedersinner”. Cf. also 10, 111, 1 manisinah pra 
bharadhvam manisanr, 8, 5, 16; 10, 64, 15 avivasanta matibhir manisinah. 

Sometimes however the term seems to have a wider application. In 1, 
13, 5 those who are requested to spread the barhis are addressed as 
manisinah, which was explained as buddhimanta rtvijah (Sayana), medha- 
vino ’dhvaryavah (Skandasvamin), or prajhah (Madhava). In 9, 72, 6 it 
reads, with reference to those who press the soma, kavayo ’paso manisirtah 
“the inspired sages, who are skilful in their art and possessed of manisa-". 
Cf. especially 9, 79, 4 apsu tva ( somam ) hastair duduhur manisirtah. The 
words tvam agne manisinah ... / ...indhate sam “the m. ones ignite thee, 
O Agni” in 3, 10, 1 need not refer to those who perform manual labour 
(1,144, 5; 8,44,12; 22); cf. especially 8,43,19; 44,19 tvam agne manisinah 
tvam hinvanti cittibhih. It is therefore questionable whether Geldner’s 
interpretation of 9, 99, 5 “die Nachsinnenden, (i.e.) die Priester” is com¬ 
pletely correct. Grassmann’s 165 opinion that in 1, 52, 3 madavrddho 
manisibhih means “(Indra ist) von den Somabereitern durch Somatrunk 
gestarkt” is deceptive. He is however followed by Renou 166 whose trans¬ 
lation in 9, 64, 13 “par (les operateurs) qui-savent-le-sens” is only a 
possibility, cf. e.g. 9, 86, 4; 15, 8; 17, 7 dhibhir vipra ... mrjanti', 74, 9 
mrjyamanah kavibhih. The same difficulty arises with regard to 9, 76, 2 
ajyate manisibhih: cf. 6, 5, 6 akto vacobhih. Cf. also 9, 86, 19 and 20 
manisibhih pavate; 9, 96, 15 matibhih punanah; 113, 5 punano brahmana. 

Among the verbs which are worthy of a short note is also ci-. Without 
entering into a detailed examination of its meaning, it may be observed 
that in RV. 5, 66, 4 adha hi kavya yuvam daksasya purbhir adbhuta / ni 

163 Particulars are to follow in chapter II. 

164 See Notes on brahman (Utrecht, 1950), p. 40 f. 

165 Grassmann, Worterbuch, 996 f. 

166 Renou, lit. ved. etpat.:., VIII, p. 38. 


ketuna jananam cikethe putadaksasa stating in a rather unclear way 167 that 
Mitra and Varuna who are concerned with kavya , i.e. with the manifesta¬ 
tions of that wisdom which is characteristic of a kavih, observe or under¬ 
stand these through (or, by means of) the “intelligence-signal” (Renou), 
the internal light of insight ( ketu -) which belongs to men. The tenor of 
the statement seems to be that it is the ketu- of men as well as the skill 
of the gods themselves which enable the god to perceive or observe the 
products or manifestations of kaviship. 168 In 10, 114, 2 it is the sages 
( kavayah ) who have perceived or understood (ni cikyuh) the cause or 
motive ( nidanam ) of three “goddesses” of destruction. Whatever the 
author’s intentions, 168 so much is clear that sages are said to see through 
deep mysteries (paresu ... guhyesu vratesu). The same action is ascribed 
to the kavayah who in 10, 124, 9 are stated to perceive manisa, i.e. by their 
faculty of inspired thought, the god Indra, who had transformed himself 
into a swan or goose (hamsa-) : “eine Vision ...; die Seher ... erkennen in 
diesem Schwan den Indra” (Geldner). In 8, 25, 9 it is told that Mitra and 
Varuna who in st. 8 are qualified as sukratu “very resourceful”, perceive 
with infallible sight and better than with the bodily eye, even when their 
eyes are closed; the verb used is, again, ni cikyatuh. In 10, 51, 3 the verb 
is used of Yama who locates and detects Agni who had concealed 
himself. Elsewhere it means “to perceive, see” in a more common sense 
of the term (e.g. 10, 114, 8). The “original” sense of ci- is, in all pro¬ 
bability, “to observe, pay attention to”. 170 

A short note may also be inserted here on medhd-, 1 ’’ 1 a term belonging 
to the same semantic field as dhi- and mati -, 172 “notant quelque objet 
digne d etre gagne ou dont le benefice est lui-meme quelque chose qu’il 
faille acquerir de haute lutte” — the last words to be accepted with all 
proper reserve. Geldner’s translations are inconsistent and inadequate: 
in 1,18, 6 he renders the phrase sanim medham, which is of special interest, 

167 For this difficult stanza see e.g. Oldenberg, Rgveda, Noten, I, p. 359; Geldner, o.c., 
II, p. 74; Renou, Et. ved. et pay., VII, p. 47, who takes the stanza to come to this: 
“vous possedez les kavya-, vous vous en etes rendus maitres grace a votre daksa-, ces 
kavya- qui existent a travers les ketu- des humains = a travers leur conscience”. 

If this interpretation holds true the assumption of ellipsis is a superfluity. 

169 See also H. P. Schmidt, Vedisch vratd und atvest. urvdta (Hamburg, 1958), p. 
87. 

170 See e.g. J. Pokorny, Indogerm. etymol. Worterbuch (Zurich, 1948 ff.), p. 636 ff.; 
Petr. Diet., II, 1002 ff. 

See, recently, Renou, Etudes sur le vocabulaire du Rgveda (Pondichery, 1958), 
p. 29, n. 1. 

172 Cf. also Geldner, o.c., I 2 , p. 240. 
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by “Verdienst und Eingebung”, in 2, 34, 7 by “Gabe des Geistes”. 173 It 
would appear to me that both stanzas are prayers for obtaining enlighten¬ 
ment, wisdom, 174 inspiration or spiritual power worded through the syn¬ 
tactic structure of an appositional group: cf. 9, 32, 6 and medhasati-, e.g. 
7, 94, 6; 8, 40, 2; 69, 1; 71, 5; and medhayu- 4, 38, 3. The compound 
medhasati- moreover combines with vipra- in 7, 66, 8; 8, 3, 18; 71, 5. 

It is not my intention to discuss, in this volume, all relevant terms and 
phrases, part of which have already been ably elucidated by my predeces¬ 
sors and colleagues whereas some others may be made the subject of one 
or more short papers. Let it suffice for the moment to wind this survey 
up with a few additional notes. 

If that etymology of chandas- “a metrical Vedic text” which has repeat¬ 
edly been proposed is the right one, 175 we may surmise its original 
sense to have been “a manifestation of a power which pleases, de¬ 
lights, invites”. 

Significantly enough the verb pra bharati “to bring forward, offer” is not 
rarely used to denote the process of “reciting” and especially of “starting” 
a hymn: 1, 64, 1 suvrktim pra bhara marudbhyah (the “poet” Nodhas 
stimulates himself) “den Marut trag das Preislied vor, O Nodhas” 
(Geldner); 102, 1; 7, 4, 1 pra vah... bharadhvam havyam matim cagnaye; 
5, 1 pragnaye tavase bharadhvam giram. The seer and reciter, the medium 
of revelation, carries the lively and invigorating words of praise, the 
products of their inspiration to the gods. 176 

It is therefore no strange thing for those ‘poets’ to say that they en¬ 
gender the sacred hymn: 7, 31, 11 suvrktim indray a brahma janayanta 
viprdh ; 10, 23, 6 stomam ta indra vimada ajijanann apurvyam. Some 
interesting similes are used to illustrate this process: 7, 94, 1 “(the hymn) 
has been generated like rain which comes from the cloud”. The seer 
emanates, emits or discharges his words or eloquence, being desirous of 
vaja: 2, 35, 1 upem asrksivajayur vacasyam; 6, 16, 37 upa tva ranvasam- 
drsam prayasvantah ... I agne sasrjmahe girah. 

1,3 See A. Hillebrandt, in Album-Kern (Leiden, 1903), p. 263, and especially H. 
Oldenberg, in Festschrift-F. Andreas (Leipzig, 1916), p. 10; F. B. J. Kuiper, “The 
ancient Aryan verbal contest”, in Indo-Ir. Journal, 4, p. 248. 

174 Wisdom transcendentally conceived as partaking of the One Mind is a homo¬ 
geneous whole, incapable of differentiation and transcending the concrete and utilitar¬ 
ianism. Being complete and independent, it is the unique root of all understanding, 
enabling the sages to apply knowledge - which is essentially mundane and utilitarian- 
wisely. 

175 Grassmann, Worterbuch, 461; Wackernagel - Debrunner, o.c. II, 2, p. 222; 
Mayrhofer, o.c., I, p. 404. 

176 Compare the use of pra-ni-, e.g. Bhavabhtiti, Uttarar. 2, 51. 


As is well known the importance of inspiration as a factor in the creation 
of literary art was, whatever name was given to it, very well recognized 
by the ancient poets themselves. Does not Hesiod (Theogony 32) refer 
to the authority of inspiration when he says that the Muses appeared to 
him on Helicon and gave him a voice to tell of the past and the future? 
Did not the Homeric Phemius, the bard at Odysseus’ home, emphasize 
that he is self-taught and that his songs come from a god (x 347); that 
means, that he is able to produce inspired improvisations? “I can sing 
every song”, a Kara-Kirghiz bard told, “for God has planted the gift 
of song in my heart. He gives me the word on my tongue without my 
having to seek it, I have not learned any of my songs; everything springs 
up from my inner being, from myself”. 177 There is also evidence for 
India. “Our” father, the generator, extolled in AV. 2, 1, 3 i.e. the Gan- 
dharva 178 who knows the abodes and all the beings, may be regarded as 
the divine father of those speaking, that is, of the poets. In archaic and 
“primitive” societies bards and singers are, indeed, not rarely so convinced 
of their inspiration as to believe themselves to derive everything from a 
god or from the Muse. Besides, they are sometimes convinced that they 
have been inspired to their calling by a vision or divine visitation. 179 
Sometimes our sources inform us of prayers, formulas or other texts com¬ 
posed or pronounced by “inspired priests or poets” which generally 
speaking are considered to possess a special power. The “prayers”, 
uttered for instance by certain members of the community of Malaita 
(Solomon Islands) and addressed by them to the unseen powers for the 
cure of sickness, for help in battle, for abundant crops or other things are 
believed to be especially efficacious. 180 “Within the stream of divine 
utterance there resounds the word of man; but we are very far from being 
able to distinguish, always and precisely, between God’s word itself and 
human expression. For the word of Power is mighty in man’s mouth just 
as it is in God’s”. 181 The prayer and the powerful formula cannot be kept 
apart, because to pray is also to exercise potent influence over man, 
powers and gods and the prayer of the man who notoriously is a bearer 
of divine power is doubly potent. Hence also in all probability the juxta¬ 
position of thoughts attested by RV. 5, 45, 5 eto nv adya sudhyo bhavama 

177 V. V. Radlov, Proben der Volkslitteratur der tiirkischen Stdmrne (St. Petersburg, 
1866-1904), V, p. XVII, quoted by C. M. Bowra, Heroic poetry (London, 1952), p. 41. 

178 See the present author’s Die Religionen Indiens, I (Stuttgart, 1960), p. 101 f. 

179 For examples Bowra, o.c., p. 427 f. 

180 R. H. Codrington, in Journ. Anthropol. Inst., 10 (1881), p. 301 f.; The Melane¬ 
sians (Oxford, 1891), p. 192. 

181 Van der Leeuw, o.c., p. 422. 
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pra duchuna minavama variyah “well then, let us today be of the right 
inspiration and drive misfortune 182 far away!”; 9, 79, 1 vi ca nasan na iso 
aratayo ’ryo nasanta sanisanta no dhiyah “wenn Miszgunst unsere Speise- 
geniisse erreicht, sollen (unsere Gebete) die Nebenbuhler einholen, unsere 
Gebete sollen den Gewinn davon tragen” (Geldner). 

The Indian theorists of a later period were very well aware of the 
resemblance between a poet and a visionary sage: “the poet is like the rsi 
who brings through the power of this vision the past and future into the 
present”, 183 cf. Murari, Anargharaghava 2, 34 avidyabijavidhvamsad ayam 
arsena caksusa / kalau bhutabhavisyantau vctrtamanam avivisat. As one 
hears a poem it should begin to live before one’s eyes or mind. It is 
the quality which the inaugural recitation of Valmiki’s Ramayana pos¬ 
sessed when it was recited to the arsa-sahrdayas : 1, 4, 17 ciranirvrttam 
apy etat pratyaksam iva darsitam. In harmony with the Vedic practice 
the theorists also understood that poetry is not mere “thought” or 
“vision”, but darsana- “vision” which was to be followed by, or had to 
wait for, varnana- the description, picture, or elaboration. Poetry re¬ 
quires not only feeling and inspiration but also an attractive form. 

The special “virtue” of these persons which must be born with a 
special assortment of talents may be transferable. 184 It is for instance 
believed to have descended to them from some eminent ancestor. 185 Many 
communities ascribe particular powers and extraordinary faculties to 
certain families or groups. The Vedic hymns and formulas are therefore 
not alone in being inherited and renovated by the ancestors of the com¬ 
posers and reciters. The Visvamitras, Atris, Bharadvajas etc. are too well 
known as families of rsis and authors of parts of the corpus of the 
Rgveda to need special mention. References to inherited gifts of vision 
and poetic talent occur e.g. RV. 7, 72, 3; 8, 6, 10. According to the author 
of 3, 39, 2 his dhih is, as we have seen, his ancestral “vision”. Sometimes 
such family traditions may last for centuries and are often strengthened 
by other traditions derived from the locality. 186 

A particular emotion, an idea without a definite form presses for 
expression in the poet’s mind or “heart”. Under the influence of the 

182 See J. Scheftelowitz, in Zeitschr.f Ind. u. Iran., 6, p. 103 ff. 

183 V. Raghavan, Studies on some concepts of the Alamkara Sastra (Adyar, 1942), p. 
118. 

184 Or it is emphasized that the actual intuition or its product is identical with that 
of the mythical past (see e.g. RV. 5, 45). 

186 Ch. S. Burne, “Occult powers of healing in the Panjab”, in Folk-Lore, 21 (1910), 
p. 313 ff. 

188 For examples see Bowra, o.c., p. 430. 


emotional urge to give form to his inner experience the poet attempts to 
express it by a suitable, rhythmical arrangement of words. How the con¬ 
scious mind helps to transform the intuitive images or emotions into a 
piece of literary art is difficult to ascertain. To Rabindranath Tagore it 
was a mystery, something beyond him that directed his impulse in a 
definite way so as to give form and shape to the intuited vision within. 187 
The well-known passage in the first book of the Ramayana (1, 2, 8 ff.) 
in wich the sage Valmlki, the reputed author of this epic, narrates the 
incident which was responsible for the poetic inspiration which he re¬ 
ceived and for the ensuing utterance in well-chosen words and ordered 
metre, is too instructive to be left unmentioned. When the sage once 
stood, in the forest, gazing at a couple of kraunca birds which were 
enjoying amorous sport the male bird was suddenly killed by an arrow. 
This cruel event caused a terrible shock to the surviving female. The 
intensity of her grief changed her twitter into a shriek. The sage was so 
deeply moved by this incident that, completely forgetting himself, he was 
for the moment identified with the broken-hearted female. Then he 
spontaneously called, in the outward form of a verse, misfortune down 
upon the fowler. This passage clearly shows that the author 188 understood 
that a fact of life and nature was by the genius of the poet and by means 
of his imaginative gifts spontaneously transformed into an artistic fact. 
The Indian aestheticians whilst understanding that an inspired work of 
literary art is an expression of a basic mental state aroused because of 
identification with the focus of the situation, a mental state which in the 
utterance is only suggested, were moreover of the opinion that the ex¬ 
periences of the poet, representing the hero of his work and that of the 
listener, reader or, in general, enjoyer of the work are identical. 

Also in plastic and pictorial art one of the most important elements is 
the mental vision or intuition by which ideas are intuited and coordinated 
in the receptive mind of the artist. In his intuitive vision vibrant with 
emotion the object of representation often appeared in its reality without 
the limitations of time and space. In India the artists dealing with sculp¬ 
ture or painting have from of old to follow a mental model which they 
must make the object of dhyanam or intensive contemplation. This 
concentration of attention is not only a necessary element of the worship 
of the gods, it is also the duty of the artist to pass through the physical 
image of the represented deity and to bring himself into communion with 

187 S. N. Dasgupta, Fundamentals of Indian art (Bombay, 1954), p. 5. 

188 And, for instance, Abhinavagupta, Dhvanyal. 27. See K. Ch. Pandey, Comparative 
aesthetics, I: Indian aesthetics (Benares, 1950), p. 210 ff. 
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the spiritual essence or idea for which this stands. The representation of 
superhuman persons or ideas should express their superhuman sublimity 
and excellence, to which the artist can only have access by the intuitive 
and meditative way. His meditative intuition translates itself into the 
visual forms of his art. Although faithfulness to natural forms was to a 
considerable extent attended to, it was transcended by the inner vision. 189 

“In India, as elsewhere, art is the form which the artist impresses on 
life, but in Indian art more than in any other, form results from perform¬ 
ance. Making a work of art is a ritual. Its magic acts on the form. By 
performing the rites of art, the craftsman transforms himself as well as 
his materials. Form, ritual performance, and transformation are simul¬ 
taneous and inseparable aspects of Indian art. They are inherent in its 
creation, and produce their effect in its concrete shape”. 190 This art “hat 
einerseits Anteil am Absoluten, dessen Wesen sie durch einen geistig-mys- 
tischen Akt bewuszt zu ergreifen und dem glaubigen Betrachter zu 
ermitteln sucht. Insofern sie dadurch selber von mystischer Macht erfiillt 
ist, hat sie eine ‘magische’ Funktion und besitzt sie eine numinose Wirk- 
lichkeit und Wirksamkeit”. 191 These statements hold good also for 
the earlier periods, because whatever processes of growth and develop¬ 
ment Western science is rightly inclined to assume, definite fundamental 
principles have - as far as we are able to know - been in existence 
from the very beginning. If, with many Asiatics, these are emphasized, 
it is easily intelligible that the historical development is considered 
to be an affair of minor importance. 

“Art does not mean merely the copying of nature, but creating nature 
from out of the creative contributions of one’s own personality. It is 
a representation of the streams of life flowing through man and na¬ 
ture. . ,” 192 Only when it has been created in this way, a work of art may 
fulfill its function as a yantram , 193 i.e. a material object in which an aspect 
of the highest principle has been materialized and which may help a man 
as an object of meditation and a basis of self-realization or identification 
with the divine power expressed or represented. “The image-maker 
should fashion images in such a manner that they would conduce to the 

189 See e.g. A. K. Coomaraswamy, Pour comprendre Part hindou (Paris, 1926); 
M. N. Hiriyanna, “Indian Aesthetics”, in Proc. and Trans, of the 1st Orient. Con¬ 
ference, Poona (1919) (1922), p. 229 ff.; O. Gosvami, The story of Indian music 
(Bombay, 1958), p. 233 ff.; J. Herbert, Introduction a PAsie (Paris, 1960), Ch. XVIil. 

190 S. Kramrisch, The art of India (London, 1954), p. 26. 

191 D. Seckel, Grundziige der buddhistischen Malerei (Tokyo, 1945), p. 26 ff. 

192 Dasgupta, o.c., p. 18 f. 

193 See e.g. H. Zimmer, Kunstform und Yoga im indischen Kultbiid (Berlin, 1926). 


success of the dhyanayoga.” 194 Perfect beauty which is identical with 
truth and the ultimate reality reveals itself only to the human being who 
knows. Whereas we perceive the material from which an object of art is 
made and the outward symbols and we may even describe these as beauti¬ 
ful in a secondary sense, true beauty and the ultimate reality with which 
it is identical are neither knowable objectively nor expressible in words; 
they can only be realized and disclosed to the “inward eye”. Aesthetic 
sensibility - the idea is expressed by sahrdayatva- “consent of the heart” - 
is the capacity to identify oneself with the heart of the inspired poet 
(Abhinavagupta, Abhinavabharatl, II, p. 339; kavihrdayatadatmyapatti- 
yogyata). 

The Indians were well aware that the blow delivered by any perfect 
and therefore convincing statement of truth, the state of shock, awe, fear, 
wonder, delight or agitation induced by a mentally poignant experience 
- expressed in Pali by the term samvega- 195 - may also be aesthetic in 
character. Hence the use of the term samvega- to denote the shock or 
wonder felt when the perception of a work of art becomes a serious 
experience. Moreover, “Truth” which is, in the Hindu view of life and 
world, immutable and unchangeable, cannot be realized merely by the 
imagination of any individual. Like religious men and philosophers, the 
artists also had to follow the intuitions of the ancient sages who, in their 
meditation, visualized the various aspects of divine power. The unbound¬ 
ed scope of individual imagination was limited by what was considered 
spiritual realities derived from the experiences of recognized authorities, 
whose visions were moreover unanimously accepted to be essentially 
identical. That meant that any artist who would be faithful to tradition 
was guided by traditional conceptions of the aspects of the unseen powers. 
In this sense it may be maintained that the creation of the artist, on the 
one hand, expressed the ideally conceived and mentally intuitive signifi¬ 
cance of the deity and, on the other hand, his creations were a part of his 
own personality as manifested in thoughts, volition and emotions. 

This consciousness of the presence of truth, of the divine, the eternal 
or ultimate reality in a work of art which has been created by a truly 
inspired artist has, together with the almost universal belief that words, 
especially duly formulated and rhythmically pronounced words, are 
bearers of power, has given rise to the traditional Indian conviction that 

191 J. N. Banerjea, The development of Hindu iconography (Calcutta, 1956), p. 23 ff.; 
Seckel, o.c., p. 37. 

195 A. K. Coomaraswamy, “ Sanivega- ‘aesthetic shock’”, in Harvard Journal of 
Asiatic Studies, 7 (Cambridge, Mass., 1942-3), p. 174 ff. 
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“formulas” are a decisive power: that whoever utters a mantra sets power 
in motion. It has conditioned the belief in the superhuman power of the 
verses and stanzas of the Veda, in the eternity and superhuman nature of 
the Veda in its entirety. “Wie es im ersten Lautwerden beschworender 
Zwang war, mit dem Unmittelbares den Seher-Dichter als Bild und Wort 
iiberkam, Zwang mit dem der Dichter Unmittelbares in Bild und Wort 
bewaltigte - so ist es fiir alle Folgezeit, die mantra-Worte zu brauchen 
weisz, beschworender Zwang, magisches Mittel urn unmittelbarer Wirk- 
lichkeit - Erscheinung der Gotter, Spiel der Krafte - zu wirken.” 198 
Revered as the formal expression of truth and the ultimate reality these 
texts which are revealed by “vision ”or “inspiration” are recited as a rite 
to give immediacy to their inherent power. 

Anticipating our observations to be made in the following chapters on 
the meaning of dhih and dhltih in the Rgveda it may be stated here that 
already the Vedic poets themselves were, in a more rudimentary form, 
aware of the decisive importance of visions and inspiration in creating 
works of art or in achieving productions of extraordinary technical skill 
- the Rbhus were, for instance, only able to create a cow by their dhitayah 
(RV. 1, 161, 7) they were likewise deeply convinced of the existence of 
a sort of interplay of factors, reciprocity 197 or cyclical process with regard 
to the divine power inherent in inspired “poetry”. It is the intuition 
which is expected from the divine powers - see e.g. 4, 11, 2 tan no rasva 
sumaho bhitri manma “give us, O very sublime one (Agni), that abundant 
(or, mighty) ‘thought’” - and which enables the seer 198 or “poet” to com¬ 
pose “texts” which conform to the requirements of religious hymns and 
formulas, that is to say, which may be expected to influence the deities 
presiding over the powers and phenomena on which man feels himself 
dependent. It is these “poets” and reciters who by means of their stanzas 
and formulas which they obtained for them (5, 81,5 stomam anase) praise 
and “confirm” the divine powers (8,13, 8), affect the actions and disposi¬ 
tions of these divinities (e.g. 1, 134, 2 sadhricina niyuto davane dhiya upa 
bruvata Im dhiyah; 6, 21, 1) and strengthen or invigorate them (cf. e.g. 

196 Lama Anagarika Govinda, Grundlagen tibetischer Mystik, p. 5. - For the function 
of the “hymn” etc. see also K. R. Potdar, Sacrifice in the Rgveda (Bombay, 1953), 
p. 19 ff. 

197 The reciprocity between a god and his worshippers is also apparent in cases such 
as RV. 9, 110, 7 where Soma, being called a hero, is implored to urge the worshippers 
on in order to achieve a deed of heroism. 

198 Almost forty years ago J. W. Hauer, Die Anfange der Yogapraxis im alten Indien 
(Stuttgart, 1922), p. 159, formulated the desideratum that “der Zusammenhang zwi- 
schen der Schopfung des Liedes, seinem Gebrauch beim Zauber und Opfer und den 
ekstatischen Erlebnissen” should be thoroughly studied. 
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6 38 3; 8, 3, 3); nay, they may even be an essential factor in generating 
them, preserving their specific might and in causing the powers of nature 
to become and remain operative. When man, by his rites and “eulogies”, 
succeeds in supporting and maintaining life and order in the universe, 
nature will continue to meet his wants. Strengthened, the gods are ex¬ 
pected to hand over to their devotees part of their abundance and to 
help them in case of need: 6,22, 7 tam vo dhiya navyasya paritamsayadhyai 
sa no vaksad... visvany ati durgahani. They will also be disposed to give 
the rsis inspiration (10, 25, 1), further their intuitions: 1, 61, 16 eva te ... 
suvrktindrabrahmani gotamaso akran / aisu visvapesasam dhiyam dhah “thus 
the members of the Gotama family have made thee, O Indra, by means of 
an excellent hymn of praise, a support; do thou place into them vision of 
complete elaboration”; 5, 12, 1-2 pragnaye ... yajniyaya rtasya vrsne ... 
manma / giram bhare ... H rtam cikitva rtam ic cikiddhy / rtasya dhara anu 
trndhi purvih “I offer to Agni ..., who is worthy of worship, the bull of 
rta, 199 ... an expression of thought, viz. a eulogy, O thou who observeth 
the rta do thou attend to rta; split open the many streams of rta”, the 
last words no doubt meaning “give us vision and inspiration”. Possessing 
that which man would like to have they are implored to make his prayers 
successful: 7, 36, 7 uta tye no maruto mandasana dhiyam tokatn ca vajino 
’vantu. The same process, that of “urging on, setting in motion” (hi-) 
which is executed by the gods (e.g. in RV. 10, 139, 5 by a solar deity) 
with regard to the intuitions of the seers, is also performed by the intui¬ 
tions when they have assumed the form of “texts”: 1, 144, 5 they incite 
Agni (cf. also 8, 60, 4); 9, 8, 4 they urge Soma on (cf. also 9, 9, 4 etc. 200 ); 
who in his turn is the deity of inspirations and creative impulses par 
excellence (cf. e.g. 4, 58, 2) and to the sages, poets and reciters who insist 
on the god’s partaking of the sacrificial gifts (8,43,19). The well-inspired 
man who has transformed his vision and creative inspiration into power¬ 
ful words captivates the god and holds him fast like a door-post: 1, 51,14 
indro asrayi sudhyo 201 nir eke pajresu stomo duryo na yupah ; the god, on 
the other hand, is the sole granter of possessions: indra id rayah ksayati 
prayanta. Similarly 6,1, 7: tam tvd vayam sudhyo navyam agne sumnayava 
Imahe devayantah “once more we approach thee, O Agni, well-inspired 
(and hence possessed of efficacious liturgical words), devoutly making an 
appeal to thee”. Hence also the statement (4, 21, 8) that it is the sudhiyah 
who set out to win the most important power called vajah and the con- 

199 For this expression see H. Liiders, Vartma, II (Gottingen, 1959), p. 443, n. 1. 

200 See also Renou, fit. ved. et pari., VIII, p. 57. 

291 Geldner’s translation “des Gutgesinnten” is not to be preferred. 
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fession that “whatever we have done for thy sake, O Agni, we have 
conformed to the universal law and had the right ‘intuition’ ” (4, 2, 14 
rtam yemuh sudhyah 202 ). Hence also such allusions to a cyclical process or 
a “circular course” of the dhiyah or the manma\ the godhead from whom 
the “thought” or inspiration is expected is at the same time invited to 
like it or to accept it graciously, e.g. 4, 11, 2 visvebhir yad vavctnah sukra 
devais tan no rasva sumaho bhuri manma. In this circular course man 
plays an obligatory part. It is he who after receiving the powerful 
“thoughts” and “visions” transforms them so as to be conducive to the 
well-being of the world and his fellow-men. 

The resemblance to the later doctrine of the power of mantras, the 
“instruments of thought”, nay, the essential identity with that doctrine, 
because the Vedic verses are mantras, is obvious. The mantras of the 
Veda are according to the systematized doctrine of the Mlmamsakas 
everlasting and as so many representatives of eternal principles co¬ 
existent with the cosmic process, and even survive that process. They 
represent the essence of the “gods”. 203 They are not made, but “seen” by 
those men who have the privilege of direct contact with divinity or the 
supra-mundane. The Divine, the Highest assumes the form of sound 
substantialized in mantras, in which It, or He, reveals Its, or His, particu¬ 
lar aspects. These mantras existing in the minds of men, in embodied 
souls, may “work” or become effective when the consciousness of that 
man, the worshipper or aspirant to self-realization, achieves its union 
with that Consciousness which manifests itself in the form of the mantra. To 
produce the designed effect the mantra must be pronounced in the proper 
way. Then the worshipper has mantrasiddhih, i.e. the ability to make the 
divine verses and formulas efficacious and to reap their fruit; then the 
mantra is a potent compelling force, a word of power effective both to 
accomplish wordly desires as also to promote higher knowledge and 
liberation, in short to acquire siddhih, i.e. complete attainment of ambi¬ 
tions and aspirations. 204 

202 One is also reminded of the ‘deification’ of those who by way of meditation seek 
unity with the god they adore; see e.g. G. Tucci, The theory and practice of the mandala 
(London, 1961), p. 29. 

203 S. Radhakrishnan, Indian Philosophy, II (New York-London, [1927] 1951), p. 
387 ff.; G. V. Devasthali, Mimarpsa, the vakyasastra of ancient India (Bombay, 1959). 
201 See e.g. S. N. Dasgupta, Hindu mysticism (New York, [1927] 1959), p. 3 ff.; 
S. K. Das, Sakti or divine power (Calcutta, 1934), p. 161; J. Woodroffe, Shakti and 
Shakta (Madras-London, 1929), ch. XXIV; Sh. Bh. Dasgupta, Aspects of Indian 
religious thought (Calcutta, 1957), p. 22 ff.; A. Danielou, Le polytheisme hindou (Paris, 
1960), p. 501 ff. 


Hemacandra (Kavyan., viv. p. 380) describes, by means of an image 
borrowed from mystical thought, poetic intuition as the third eye of Siva, 
in virtue of which one perceives, by direct intuition, independently, that 
is, of discursive knowledge every form of existence. The categories of 
language are, so to say, a diaphragm, an obstacle which comes between 
the reality and our consciousness. Whereas in ordinary usage this 
diaphragm makes its existence and influence felt, poetical language is 
devoid of these categories and therefore attains reality before its solidifica¬ 
tion into discursive thought. 205 Thus poetical language is related to other 
extraordinary forms of expression, for instance, on the religious plane 
with mantras. 206 


205 See also R. Gnoli, The aesthetic experience according to Abhinavagupta (Roma, 
1956), p. XXXI f. 

206 Abhinavagupta, Paratrimiikavivarana (Bombay, 1918), p. 202. 
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II 

DHlH IN THE RGVEDA 

Since the term under discussion is of considerable frequency, and differ¬ 
ences in interests and spheres of thoughts between the corpora con¬ 
stituting the Vedic literature are likely to occasion more or less important 
contextual deviations in the use of the word, it seems expedient to examine 
each division of the Veda separately. Embarking upon an investigation 
into the sense of the word dhih in the Rgveda I must apologize for the 
length of this chapter and for some repetitions which are however well- 
nigh unavoidable. Almost all places exhibiting the term will need quoting 
and discussing, because, on the one hand it is only the context which can 
elucidate the “shade of meaning” of a particular word and, on the other, 
the translations and interpretations proposed by my predecessors will 
often be subjected to criticism. In so doing it will, in most cases, be 
needless to quote all translations. Geldner’s work has of course always 
been consulted. I must confess - with all due appreciation of his important 
achievement and with a grateful recognition of the many merits of his 
commentary - that it often elicites dissentient views. 

For the sake of convenience those passages will be discussed first in 
which, in the author’s opinion, the contextual sense of “vision” or 
“intuition” shows more clearly than elsewhere. For this seems to be the 
central sense of the word, the semantic nucleus, the basis of some con¬ 
textual variants, “developments” and applications. It will no doubt strike 
the reader that the terms “vision” and “intuition” are printed between 
inverted commas. The reason for this is to prevent him from supposing 
the ancient Indian dhih to be, on the strength of this translation, com¬ 
pletely identical with whatever modern definition of the English “vision” 
or “intuition” he may be acquainted. These English terms have been 
preferred to others (e.g. inspiration) mainly because of their etymological 
and primary sense: the Skt. noun dhih is like vision closely associated 
with a verb expressing the idea of “seeing”. By “vision” is, in the follow¬ 
ing pages, to be understood the exceptional and supranormal faculty, 
proper to “seers”, of “seeing”, in the mind, things, causes, connections 
as they really are, the faculty of acquiring a sudden knowledge of the 
truth, of the functions and influence of the divine powers, of man’s 


relations to them etc. etc. It is this “vision” which they attempt to give 
shape, to put into words, to develop into intelligible speech, to “translate” 
into stanzas and “hymns” of liturgical value. 

The stanza RV. 1, 139, 2 is to begin with worth quoting in full : yad dha 
tyan mitravarunav rtad adhy adadathe anrtam svena manyuna daksasya svena 
manyuna / yuvor itthadhi sadmasv apasyama hiranyayam / dhibhis cana 
manasa svebhir aksabhih somasya svebhir aksabhih “since ye, O M. and V., 
separated, as it is known, the “chaos” from the “cosmos”, 1 through your 
own zeal, 2 through the zeal proper to your skill, from then verily we saw 
in your seats, something golden (the golden throne (?) 3 ), with our power 
of vision - in whatever way (that is) -, with our mind, through our own 
eyes, through the eyes proper to Soma”. From this instructive place 
we learn that the seers were convinced that their mental “eyesight” 
enabled them to see an important object in the world of the gods, to cast, 
perhaps, a glance at their throne, to obtain, in any case, an impression - 
which for want of a more adequate expression may be called visual - of 
something perceptible in the divine world or sphere, which therefore may 
be qualified as “golden”, an adjective often used to characterize objects 
possessed by Mitra, Varuna, Indra, Agni, Soma, Savitar and other 
deities. They are, however, not too positive that they owe this privilege to 
their dhih, or perhaps, they make an attempt at explaining their experi¬ 
ences: dhibhih is followed by manasa: they ascribe the supranormal 
sight to dhiyah, and to their mind as the organ and the seat of mental 
activity, - in the alternative, or, perhaps at the same time, they ascribe it 
to (their) eyes and “to the eyes of Soma” (aksabhih somasya), i.e. to the 
special visual faculty granted by Soma. Liiders’ remark with regard to 
the last words: ‘“mit den eigenen Augen des Soma’ soli wohl heiszen 
‘so wie Soma es gewohnlich sieht’ doch konnten die ‘Augen des Soma’ 
schlieszlich auch der Rauschtrank sein” could be modified into: “with the 
faculty of universal vision proper to Soma - who in 9, 60, 1 and 2; 65, 7 
is called “thousand-eyed”, in 9,86,23; 107,16 “clear-sighted”, etc.-which 
he also grants to his devotees”: according to 9, 95, 1 and 9, 96, 5 ( janita 

1 See W. Norman Brown, “The Rigvedic equivalent for Hell”, in J.A.O.S., 61, p. 76; 
the same, “The creation myth of the Rigveda”, in J.A.O.S., 62, p. 85. 

2 See H. Liiders, Varuna (Gottingen, 1951-1959), p. 619 f.; cf. also Renou, £t tides 
vediques et panineennes (Paris, 1955-), IV, p. 31. 

3 Cf. 5, 62, 8; 7, 64,4. Liiders, o.c., p. 619 “das goldene Rta”. The ellipsis is perhaps 
deliberate. Compare however also A. Bergaigne, La religion vedique, I (Paris, 1878), 
p. 150, n. 1: “d’apres le vers 1, 139, 2 les pretres ont vu la demeure de Mitra et Varuna 
en pensee, avec leurs propres yeux (ceux de leur esprit?) et avec les yeux de Soma.” 
I cannot agree with Liiders, o.c., p. 619 “nicht nur mit dem Gedanken”. 
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matindni) Soma produces, generates the “thought” ( mati -), he gives 
wealth and (thoughts): 6, 44, 2; in the state of intoxication caused by 
soma the priests may produce stanzas or hymns by which the gods are 
strengthened (cf. 1, 80, 1). If the above translation of svebhir aksabhih 
be right - svebhih might also with Renou be considered to refer to Soma - 
the seer, being non-committal with regard to the organ of the supranormal 
sight, qualifies the statement that he is able to cast a glance at the unseen 
world of the gods by his “mental” and “visual” faculty by the addition 
that it is properly speaking “Soma’s eye” by which he can receive 
“visions”. 

The instructive simile in 1, 112, 2 yuvor danaya subhara asascato 
ratham a tasthur vacasam na mantave / yabhir dhiyo ’vathah karmann 
istaye tabhir u su utibhir asvina gatam shows that the way in which the 
thoughts or visions - if this is the idea to be supplied 4 : cf. dhiyah in pada 
c - are revealed to a human being can be vaguely described by the verb 
a stha- “to stand by, go towards”: “towards your chariot the greatly 
supporting, inexhaustible manifestations of favour or helpfulness 5 have 
come in order to be bestowed as gifts (like visions, inspirations, thoughts) 
on a man who has the gift of speech in order to concentrate his mind 
(upon them)”. 6 If this interpretation be right, the dhiyah were supposed 
to approach spontaneously. 

If a god is considered able and willing to allow some gifted men to 
cast a glance at that reality behind mundane existence which is its cause 
and foundation, and where are the sources of life and welfare, a plausible 
inference is that the god can only do so because he possesses the faculty 
of supranormal vision himself. Gods are, as will be seen in another 
chapter, not rarely described as “wise” and “omniscient” and Agni’s 
quality of “omniscience” is closely connected with his status as a kavih 
i.e. an inspired sage or an enlightened person of extraordinary wisdom 
and insight. From Agni the qualities of the inspired seers emanate, from 
him proceed the inspired and directed thoughts, and from him come the 
eulogistic recitations that are able to achieve successes 7 : 4, 11,3 tvadague 

4 See K. F. Geldner, Der Rig-veda iibersetzt (Harvard Univ., Cambridge, Mass., 
1951), I 2 , p. 144. 

5 Cf. st. 1: utibhilf, Geldner otherwise: “Gaben oder Geniisse”. 

6 The second line will be discussed further on. 

7 For this sense of adjectives in -ya- (which I prefer to “to be accomplished, won, 
propitiated” given by the Petr. Diet., Monier-Williams, etc.; cf. also 1,116,11 radhyam 
... varutham “an effective shelter”; 1, 156, 1 stomo yajhas ca radhyah, not “zur Zu- 
friedenheit” (Geldner)) see J. Wackernagel (-A. Debrunner), Altind. Grammatik, I, 1 
(Gottingen, 1905), p. 192; II, 2 (Gottingen, 1954), p. 801: cf. e.g. nirbadhya- “able to 
remove”. 
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kavya tvan manisas tvad uktha jayante radhyani. Significantly enough the 
text continues: tvad eti dravinam virapesa itthadhiye dasuse martyaya 
“from thee comes property adorned by heroic sons to the devout mortal 
man of that true dhih”. 

These considerations may perhaps suggest to us an explication of a 
difficult place in RV. 6, 3. In st. 3 the god Agni is said to be terrible when 
he sets out for booty; grammatically it is his dhih to which the action is 
ascribed: bhima yad eti sucatas ta a dhih / hesasvatah surudhah , 8 After 
Sayana who guessed dhih to mean dharayitrijvala, Grassmann, 9 to whom 
this place was “unklar”, and Ludwig 10 - “des Anblick wie der Sonne 
fleckenlos ist, wenn dein des Gluhenden, furchtbare Absicht naht” - 
Geldner furnished his readers with the translation “furchtbar, wenn 
deine, des Gluhenden, Hastigen Absicht auf Beute ausgeht”. I have my 
doubts about this “Absicht”, a sense which can hardly be attributed to 
dhih. When a divine power like Agni manifests itself as a power of 
nature, as a destructive phenomenon, as the devouring element that acts 
spontaneously and autonomously its divine wisdom, foresight, omnis¬ 
cience and intuition adopt the character of an “instinct”, of a natural 
propensity to behave in such a way as to safeguard one’s interests, to 
preserve one’s existence etc., and this “instinct” may have been ascribed 
to an “intuitive knowledge”. I would therefore translate dhih by “in¬ 
stinct, intuition”. 

It seems possible to provide a suitable interpretation of 8, 3, 1 where 
Geldner’s translation “Absichten” is no improvement upon Grassmann’s 11 
“Einsicht, Weisheit” (cf. Sayana: buddhayo ’nugrahatmikah). After 
asking Indra to drink and to be a friend and fellow-reveller with a view 
to the prosperity of those on behalf of whom he is speaking ( vrdhe ) the 
eulogist continues: asmam avantu te dhiyah “thy visions (inspirations) 
must help (favour) us”. There seems to be only one difficulty and this 
too is, in all probability, only a pseudo-problem: does the vision belong 
to Indra? or does he impart it to the rsi? Although in translating I would 
prefer the latter alternative because only by obtaining the dhih the rsi is 
able to execute his religiously and socially important task, the god is no 
doubt also supposed to possess dhih, for only then can he be considered 

8 For surudh- see Thieme, in Z.D.M.G., 95, p. 341; H. W. Bailey, B.S.O.A.S., 21, 
p. 532 (“booty”); Renou, kt. ved. etpari., IV, p. 82; VII, p. 59. 

9 Grassmann, Worterbuch, 684. 

10 A. Ludwig, Der Rigveda ... iibersetzt, I (Prag, 1876), p. 389. 

11 Grassmann, Worterbuch, 684 f.; also the same, Rig-veda iibersetzt, I (Leipzig, 
1876), p. 391 “es fordre deine Einsicht uns”; Roth in the Petr. Diet., Ill, 964: “Ge- 
danken, Vorstellung, Absicht”. 
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able to place it at the disposal of the rsi. The next stanza confirms this 
interpretation: bhuyama te sumatau vajino vayam / ma na star abhimataye 
I asmah citrabhir avatad abhisthibhir / a nah sumnesu yamaya “we would 
like to be the objects of the favourable disposition of thou that art rich 
in vaja; do not lay us low for him who strives to injure us; do thou then 
favour us with thy excellent help and protection; receive us into thy 
grace and benevolence”. 

The interpretation of RV. 8, 63, 1 is disputed: sa purvyo mahdnam 
venah kratubhir anaje / ydsya dvdra manus pita devesu dhiya anaje : “als der 
erste (der Vorzeit), als Vena ward durch der Groszen (der Vorzeit) 
Einsicht er verherrlicht, als des (Zugang gewarende) Tore Manus der 
Vater unter den Gottern (seiner) Gedanken Erzeugnisse herrlich ausge- 
fuhrt hat” (Ludwig); “der Freund der groszen Gotter wird zuerst mit 
Geisteskraft gesalbt, dess Haus und Sinn im Gotterreich der Vater Manu 
hat gesalbt” (Grassmann). So much is certain that kratubhih belongs to 
mahdnam-, dvara and dhiyah as well as the identical verb forms must, 
moreover, if possible, be regarded as syntactically equivalent. 12 It is 
warranted to identify the venah “seer” 13 (with Sayana and Oldenberg) 
with Indra: the term applies in 1, 83, 5 to Surya; 1, 139, 10 to Brhas- 
pati. A tentative translation is : “the first (or, ancient) seer anointed 
(decorated) himself with the inventiveness of the great ones, (the seer) 
whose “visions”, the access (entree) to the gods, were anointed by 
Father Manu”. For the locative 14 one might compare Kal. Malav. 69,2 
T. devagrhe labdhapravesaya. As to Manu and Indra, it was also the 
latter who found the light (10, 43, 4; 8) and a way (10, 49, 9; 104, 8) for 
the ancestor of mankind, who was also an ancient and exemplary 
sacrificer (1, 31, 17; 26, 4). The verb for “anointing, (be)smearing” 
being not rarely used in connection with a transfer of power, 15 the 
general meaning may be: “Manu developed the dhiyah - which are 
an entree to the world of the gods - so as to compose hymns; he had 
received them from Indra who, being a seer, had enhanced his potency 
by assuming the inventiveness of the gods”. 

12 Otherwise H. Oldenberg, Rigveda. Textkrit. u. Exeg. Nolen, II (Berlin, 1912), 
p. 125 (as to the accusatives) and Geldner (as to the verbs), o.c., II, p. 385. 

13 See also Renou, Dt. ved. etpan., IV, p. 118. 

14 Which seems to have escaped the notice of H. Willman-Grabowska, Le locatif dans 
le Rig-veda (Warsaw, 1928). 

15 See Four studies in the language of the Veda (’s-Gravenhage, 1959), p. 74 etc.; 
J. J. Meyer, Trilogie altindischer Machte und Feste der Vegetation (Zurich, 1937), III, 
p. 294 s.v. Einschmieren; for “Salbung als Zufuhr menschlicher, tierischer (usw.) 
Kraft” see also A. Bertholet und E. Lehmann, Lehrbuch der Reiigionsgeschichte 
(Tubingen, 1925), Register, s.v. Salbung. 


If Geldner’s interpretation is right, the frequent association of dhiyah 
and “gain” may have given rise to a case of breviloquentia in 10, 143, 3 
... atraye ... sisasatam dhiyah “ihr (the Asvins) wiinschet fur Atri den 
Sieg seiner Gebete”. 16 However, the literal translation “you wish to gain, 
to procure, on Atri’s behalf, ‘visions’” does not appear to be un¬ 
warranted. The expression recurs and the same difficulty arises in 8, 3, 
12 17 where 1 am tempted to interpret the crucial text sagdhi no asya yad 
dha pauram avitha / dhiya indra sisasatah as follows: “do thou exert 
thyself for us, O Indra, since indeed thou hast assisted Paura, in the 
interest of him (i.e. the eulogist) who wishes to gain (receive) ‘visions’”, 
and not, with Grassmann: “sei hold ... dem Bitten des Begehrenden”, 
or, with Ludwig: “hilf uns diesen Gedanken hier des Gewinn Anstreben- 
den” ( karmani stotrani va, Sayana). That is to say: the god is implored 
to endeavour to procure (also in the future, other) visions for the eulogist. 
This translation would be in harmony with the meaning of the preceding 
stanza inviting the god “to exert himself now that the eulogist solicits 
the same god for property and brave sons, to exert himself with a view 
to vaja (vajaya), in the interest of his eulogy ( stomaya, hysteron proteron) 
on behalf (of the eulogist) as soon as he wishes to gain ( vaja )”. 

In this connection attention must be drawn to the phrase patir dhiyah 
which is applied to Soma in 9, 75, 2 and 99, 6. The former place runs as 
follows: “as the tongue of rta the dear sweet draught is purifying itself, 
as a reliable 18 speaker and lord of this dhlh’’. There can be hardly any 
objection to connecting dhiyah also with vakta (cf. also 7, 104, 8 asatah 
... vakta). “Zunge der Wahrheit, sofern er die wahren Seherworte ein- 
gibt”. 19 The god is clearly considered to be the proclaimer of the dhih 
and the power who wields it. As there is a lord of the way (Pusan, 6, 53, 
1), a lord of speech (10, 166, 3), a lord of heroic power (Indra, 1, 11, 2 
etc.), a lord of vajas (Indra, 1, 29, 2 etc.), there appears also to exist a 
“lord of vision”, and it is perfectly intelligible that this function should be 
ascribed to Soma. The epithet adabhya- - which is to express the con¬ 
viction that the guidance and protection of a divine power is proof against, 
and free from, deceit, weakness, unreliability - is especially given to gods 
who are characterized as lords ( pati -), protectors ( gopa -), leaders (netr- 

16 “O reine, wunderkraftigste, gewahrt dem Atri sein Gebet” (Grassmann, Rig-veda 
iibers., II, p. 414). 

17 See Th. Baunack, in Z.D.M.G., 50, p. 276, and K.Z., 36, p. 250 (dhi- “Gegenstand 
der Wiinsche”); Oldenberg, Rgveda, Textkrit. u. Exeg. Noten, II, p. 78 (who connects, 
not only pauram avitha, but also dhiya avitha). 

18 Epithets in the Rgveda (’s-Gravenhage, 1959), p. 141. 

19 Geldner, o.c.. Ill, p. 70; cf. also Ltiders, o.c.. Ill, p. 471. 
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etc.)- Now, it is a well-known fact that a god who is regarded as the lord 
or possessor of a certain power is also believed to display that power or to 
place it at the disposal of his worshippers. Thus it reads 1, 131, 4 sasas 
tam indra martyam ayajyum savasas pate “thou wilt chastise the mortal, 
O Indra, Lord of heroic strength, who doest not worship”; 1,170, 5 “thou 
(Indra), lord of wealth, art master of goods, thou, lord of friendship, art 
the greatest giver ( dhesthah ) of friendships”; in 4, 17, 6 the statement 
“thou art throughout the lord of wealth” is followed by “thou hast 
helped all races of men to a donation”; 8, 61, 10 “desiring wealth we 
invoke the lord of wealth”; 1, 53, 2; 10, 112, 10 etc. 20 It may therefore 
safely be contended that the qualification “Lord of dhih ” was given to 
Soma to characterize this divine power as being able or willing to dispense 
visions. Translations such as “Herr dieses frommen Worts (Andachts- 
werks)” (Grassmann) are certainly erroneous. The same phrase combines 
in 9, 99, 6 with the verb vacasyate “to be audible, to make a sound”: 
“being clarified the soma, intoxicating par excellence, sits down in the 
camu vessels; placing his seed (like a male animal) in the cow, he, the 
lord of dhih, makes sounds”. Could we - to wind up this paragraph with 
a mere guess - perhaps associate the epithet (the “visions” fecundating 
the mind of those who receive them), the reference to impregnation, and 
the making of sounds with the recitation of the dhih when converted into 
liturgical words? In 9, 75, 2 rtasya jihva pavate madhu priyam vakta patir 
dhiyo asya adabhyah one understands at once that Soma, being called 
“the tongue of rta”, the speaker and lord of this “vision” who is not to 
be deceived is therefore considered to be the god who, as the instrument 
(tongue) of the universal and fundamental order, harmony and structural 
unity, of the ultimate “truth” on which the world and the ritual is 
founded, 21 imparts the vision to the rsi’s mind. That is to say: the ultimate 
source of the visions is the rta, the god Soma transmitting them to the 
rsis by the instrumentality of his tongue. For “tongue” - which is in 
harmony with the Rgvedic usage accompanied by the “possessive 
genitive” 22 - compare 4, 58, 1 where Soma is characterized as jihva 
devanam, “sofern er die sakrale Rede, die Geheimsprache der Gotter 
spricht und ihre geheimen Namen offenbart, dasz man sie bei dem Opfer 
verkunde” (9, 95, 2). 23 

20 Cf. Epithets in the Rgveda, p. 75 ff. 

21 For rta- see Die Religionen Indiens, I, p. 77 ff. 

22 Otherwise Geldner, o.c.. Ill, p. 70, and Liiders, o.c., p. 471 “Eingeber wahrer 
Lieder”. 

23 Geldner, o.c., I 2 , p. 488. 


Similes not rarely throw a vivid light on a special aspect of a concept. 
In 9, 100, 3 Soma is invited to pour the dhih yoked by directed, emotional 
and intentional thought 24 forth (or let it go) like thunder the rain: tvam 
dhiyam manoyujam srja vrstim na tanyatuh. This must mean that manah, 
i.e. the psychical organ in which the processes of thought, will and 
feeling take place, the psychical principle that is “essentiellement fagon- 
nant” (Renou), produces the dhih, or, to express myself more cautiously, 
that manah is its birth-place. Does it likewise imply that the dhih is also 
in other respects comparable to rain? 

A dubious occurrence is 9, 12, 7 nityastotro vanaspatir dhinam antah 
sabardughah / hinvano manusa yuga, where Renou’s translation 26 - if at 
least the reading dhenam “cow” of SV. 2, 552 is not the correct one - is 
to be preferred to Geldner’s: “lui (Soma) qui a son mode-de-louange 
propre, Arbre des intuitions (sises) au-dedans (du coeur), surnaturellement 
trait, mettant en branle les ages humains”. 26 This could mean that Soma, 
who is addressed, is so to say a “source” of dhiyah. One might compare 
expressions such as utsam vasunah (2, 16, 7), utso hirariyayah (8, 61, 6) 
and, in later language, figurative phrases such as Vi. Pur. 1, 17, 91 
samasritad brahmataror anantat ... prapsyatha vai mahat phalam ; Mark. 
Pur. 24,21 phalam puriyavanaspateh “the fruit of the tree of good works”. 27 
The belief in a divine presence or epiphany 28 in a tree was wide-spread, 29 
and the representation of soma as a tree or as the fruit of a tree may be 
substantiated by a variety of text-places. 30 The juice, plant, or tree of life 
can moreover bestow “immortality” and “knowledge”, but it is not 
easy of attainment. 31 

I cannot agree with the translations proposed for 9, 22, 3 ete puta 
vipascitah somaso ... / vipa vy a nasur dhiyah. The soma juices, which 

24 For manas see e.g. H. Oldenberg, Vorwissenschaftliche Wissenschaft (Gottingen, 
1919), p. 69; E. Abegg, Indische Psychologie (Zurich, 1945); Renou, Et. ved. et pan., 
VII, p. 61. 

26 Renou, Et. ved. et pari., VIII, p. 10, 62. 

26 Otherwise, but improbably (“(dwells) in the midst of thoughts”) S. S. Bhawe, 
The soma-hymns of the Rgveda, I (Baroda, 1957), p. 62. 

27 For the idea of Kalpavrksa see e.g. O. Viennot, Le culte de I'arbre dans Vlnde 
ancienne (Paris, 1954), p. 258. 

28 For epiphany as a springing from the realm of the unattainable see also G. van 
der Leeuw, Religion in essence and manifestation (London, 1938), p. 110. 

28 Viennot, o.c., p. 13 ff., 104 ff. etc. 

30 Viennot, o.c., p. 26 ff. 

31 Cf. e.g. M. Eliade, Patterns in comparative religion (London-New York, 1958), 
Index, s.v., p. 483. For the tree of knowledge see also H. Bergema, De boom des levens 
in Schrift en historie. Thesis Amsterdam V.U., 1938, Register, p. 623 s.v. Boom der 
kennis. 
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are described as purified and “inspired” (acquainted with the inward 
excitation of inspiration and supranormal knowledge), do not, as far as 
1 am able to see, “penetrate thoughts” 32 or “pervade the praises” 33 ; they 
rather have gained, obtained, arrived at “visions” by means of the 
excitation of inspiration: that is to say, on behalf of the devotees, the 
rsis. It will be remembered that the somah pavamanah is often called 
vicaksana- “experienced, wise”: being clarified to become an intoxicating 
beverage, the soma reveals the true nature of a divine draught (9, 105, 
1; 2; 97, 32); its juice is intoxicating, wise and a bestower of the light of 
heaven (9, 107, 14). One might compare 1, 2, 8 kratum brliantam asathe 
(subject: Mitra and Varuna); 10, 92, 3; 6, 15, 11 yas (an earthly “poet”) 
ta (Agni) dnat kavaye dhitim. For the meaning of vi-as- compare e. g. 8, 
31, 8 (“to penetrate” Kal. Ragh. 4, 15). 

It is worth dwelling also on the statement of the poet of 5, 44, 13 
sutambharo yajamanasya satpatir visvasam udhah sa dhiyam udahcanah 
“S. est le maitre du siege du sacrificiant (laic); c’est lui qui puise (a) la 
mamelle de toutes les inspirations” (Renou). 34 For udhan- compare 1, 64, 
5 where the rain-cloud is called an udder (see also 7, 101, 1) and, in 
connection with soma, 9,93,3 utaprapipya udhar aghnyaya indur dharabhih 
sacate sumedhah (cf. 9, 91, 3), and 9, 107, 20 utaham naktam uta soma te 
diva sakhyaya babhra udhani. The stanza 5, 44, 13 obviously states that 
a man called S., who probably is the “poet”, draws the “visions” out of 
the udder which is the soma. One may insert here a reference to 8, 63, 1 
which has already been discussed in the preceding pages: Father Manu 
“anointed” the visions, which are an access to the gods, the first (ancient) 
seer having anointed himself with the kratuh of the gods. 

With regard to 8, 102, 22 agnim indhano manasa dhiyam saceta martyah 
I agnim idhe vivasvabhih one may ask oneself whether Geldner had the 
right intuition when he translated: “indem er den Agni im Geiste ent- 
ziindet, soli der Sterbliche dabei dem Gedanken nachgehen: ‘Ich habe 
den Agni mit den Morgenstrahlen entflammt”’. 35 Referring, for manasa, 
to AV. 9, 4, 10 antarikse manasa tva juhomi, I would attribute to dhih 
its usual meaning, rendering the phrase dhiyam saceta in the light of 7,74, 

32 Thus Geldner ( vipa “Beredsamkeit”) and Renou, £t. ved. et pan., VIII, p. 15; 
asmadiyani karmani, Sayana. 

33 Thus Bhawe, o.c., II (Baroda, 1960), p. 25. 

34 Renou, £t. ved. et pari., V, p. 13; cf. IV, p. 71 f. (“ist aller Gebete Euter und 
Schopfgefass”, Grassmann, Rig-veda iibers., I, p. 542). 

36 Grassmann, Rig-veda iibers., I, p. 521 “entziindend Agni frommen Sinns, vollfiihre 
sein Gebet der Mensch”; Ludwig, o.c., I, p. 444 “den Agni entflammend begleitet der 
sterbliche das Lied mit seinem Geiste”; dhiyam : karma, Sayana. 


5 adha ha yanto asvina prksah sacanta surayah “then the institutors of 
sacrifices who ask the Asvins (for it) will participate in the restorative 
power-substance called prks- 36 ”; 7, 104, 14 droghavacas te nirrtham 
sacantam “die Falschredenden sollen dem Tode durch dich verfallen” 
(Geldner). Thus dhiyam saceta seems to mean: “he should obtain 
(experience) a vision, or gain an intuitive insight”. The content of this 
insight is expressed in pada c. If this interpretation is right, this stanza 
resolves itself into this: “the man who in the early morning kindles his 
sacrificial fire mentally should acquire, by way of a ‘vision’, a flash of 
intuition, the knowledge of the deeper sense of what he is doing: “Ihave 
kindled the fire with the rays of the matutinal light”. 

The stanza 7, 79, 5, which will be discussed further on, contains another 
reference to the part played by Dawn in the transmission of “visions”: 
“impart to us, while shining, ‘visions’” ( vyuchanti nah ... dhiyo dhah ). 37 

The relation between dhih and the early morning is in all probability 
also emphasized in 3, 39, 2 divas cid a purvya jayamana vi jdgrvir vidathe 
sasyamana / bhadra vastrany arjuna vasana seyam asme sanaja pitrya 
dhih “born still before daylight, attentive, recited, in parts, when the 
sacral functions are performed, 38 dressed in beautiful-and-auspicious 
white clothes is this our ancestral dhih which was born long ago”. This 
place is the more interesting because the “vision” - Sayana explains by 
stuti- “eulogy” - is on the one hand said to be born in the early morning, 
and on the other to be “ancestral” and to belong to the far past. Ob¬ 
viously the poet, Visvamitra, is of the opinion that the vision which comes 
to him at daybreak is identical with that which manifested itself to his 
father Gathin and his grandfather Kusika, or to express myself otherwise, 
that all dhiyah are reproductions of one and the same archetype. 

While the poet of 3, 39, 2 states that the dhih (his dhih) is his ancestral 
dhih, a similar thought is in a somewhat different way expressed in 10, 67, 
1 imam dhiyam saptasirsnim pita na rtaprajatam brhatim avindat: “our 
father found this seven-headed dhih, which is born from rta and firm”. 
“Die Dichtung oder Dichtkunst - again another attempt of Geldner’s 
at translating the word under discussion - wird als altererbt bezeichnet. 

38 ppkf- ... “les ‘forces’ des Asvin sont eventuellement celles que leur confcre leur 
propre attelage, symbole de vitesse et d’efficacite”. 

37 Not, with Grassmann ( Rig-veda iibers., I, p. 362) “aufleuchtend schafft Gewahrung 
unsern Bitten”. 

38 I am not completely convinced by the explication of the word vidatha- proposed 
by P. Thieme, Untersuchungen zur Wortkunde und Auslegung der Rigveda (Halle S., 
1949), p. 35 ff. 
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Brhaspati (the subject of the sentence) hat die ganze erfunden”. 39 Brhas- 
pati was also the god who enabled Devapi to officiate as a priest for 
Santanu by granting him the favour of speech, heard by the gods and 
causing rain (10, 98, 7, cf. 2). He is also known as a “praising reciter” 
(,rkvah , 10, 36, 5), who is accompanied by a shouting and reciting host 
(4, 50, 5). He himself pronounces the hymn ( mantram ukthyam) in which 
Indra and other gods take pleasure (1, 40, 5). In short, later texts not 
unjustly call him “Lord of speech” (Vacaspati: MS. 2, 6, 6). As such he 
is also a sage, the most famous of all sages ( kavim kavinanv, RV. 2, 23, 1). 
Being a sage he is regarded as able to give wisdom (2, 23, 15). The epithet 
saptasirsan- is in 4, 50, 4 given to Brhaspati himself. As is the case with 
other compounds beginning with the numeral seven it probably expresses 
the idea of totality or completeness. 40 In 10, 67, 1 it is - possibly under 
the influence of the phrase sapta dhitayah - transferred to the dhiyahd 1 
No less interesting is the second line of this stanza: turiyam svij janayad 
visvajanyo ’yasya uktham indraya samsan. In accordance with 1, 164, 45 
where men are stated to speak only a fourth part of speech, 42 the sage 
Ayasya produced only a fourth of the “visionary speech” when he recited, 
in honour of Indra, a song of praise. 

That the early morning was the point of time that was especially proper 
to the manifestation of “visions” appears also from other places. RV. 10, 
172, of uncertain addressee, 43 refers in any case to daybreak (st. 4) and 
to the resumption of the ritual activities in the early morning (st. 3). 
There is therefore no objection to our translating the words a yahi vasvya 
dhiya in st. 2 by “do thou approach with a bright 44 ‘vision’” (not: 
anugrahabuddhya karmana, Sayana or “mit giitiger Absicht”, Geldner). 
The god meant by the author is addressed as “the most generous one” 
(, mahhistha -). If we may rely on the parallelism between 1 a and 2 a the 
words (in st. 1) a yahi vanasa saha might be rendered by “do thou approach 

39 Geldner, Der Rig-veda iibersetzt, III, p. 241. 

10 For the number seven see e.g. Th. Zachariae, Kleine Schriften (Bonn-Leipzig, 1920), 
p. 39 ff.; M. Eliade, Le chamanisme (Paris, 1951), p. 248 ff.; W. Schmidt, Der Ursprung 
der Gottesidee, IX (Munster), p. 91 f. 

41 For transference of epithets - e.g. from divine persons to their properties, utensils 
etc. - see Epithets in the Rgveda (’s-Gravenhage, 1959), p. 192 f., 199, 215, 258. 

43 Cf. also the well-known place 10, 90, 3 and Geldner, o.c., I 2 , p. 236. 

43 See Oldenberg, Rgveda. Noten, II, p. 363; Geldner, o.c.. Ill, p. 396. - For daybreak 
and “Belebung” see also K. L. Janert, Sinn und Bedeutung des Wortes “dhasi” (Wies¬ 
baden, 1956), p. 13. 

44 Renou’s remark on vasu- (“vasu ‘lumineux’ ... n’est nulle part nesessaire”, Et. 
ved. et pan., IV, p. 28), though not incorrect in itself, does not settle the semantic 
difficulties presented by this adjective. 


with the power-of-winning”, 45 vanas-, in accordance with its formation 
and etymology, being the “Daseinsmacht, power, faculty, ability of 
winning or gaining” 46 rather than “Verlangen, Annanglichkeit oder 
Lieblichkeit”. 47 

In the stanzas called Raibhih (RVKh. 5, 9, 1-3; AV. 20, 127, 4-6; 
GankhSrS. 12, 15, 1; 14, 4; 5) the rebhah - who are a class of “bards” or 
panegyrists, and possibly the special heralds of the morning (cf. RV. 1, 
127, 10; 6, 3, 6; 9, 71, 7) 48 are said to “start forth with ‘wisdom’ ( manisa ) 
at will like cows ...”, and are requested to “bring forward their dhih 
which procures cows ( govidam ) and goods”. 

The matutinal character of the Asvins, who are succouring gods par 
excellence, needs no comment: they are prataryavanau (e.g. 2, 39, 2), i.e. 
“they go out early”; they are the children of heaven, the brothers of Dawn 
(1, 180,2), the husbands of the daughter of the sun, the speediest helpers 
and deliverers from distress, and constantly praised for helpful deeds. 

The poet of 8, 35 invites the Asvins to partake of the soma while being 
accompanied by Agni, Indra, Varuna ... all dhiyah, the world, heaven and 
earth, the mountains, the waters, etc. Here the dhiyah are obviously 
distinct from the stomah and the girah which are, like the yajnah in st. 4, 
to be enjoyed (st. 5 and 6) by the Asvins ( jusetham yajham, stomam, 
girah, adhvaram ). The dhiyah are, moreover, doubtless regarded as divine 
in character, as a divinity comparable to heaven and earth, water, moun¬ 
tains. Now, what does it mean that the Asvins are accompanied not 
only by the matutinal gods Agni, Usas, Surya (cf. e.g. st. 16), and other 
divinities but also by the mountains, water, heaven and earth? The answer 
seems to be that these brothers of Dawn (1, 180, 2) arrive as the deities 
of morning light before daybreak (e.g. 3, 58, 4) and disperse darkness 
(3, 39, 3; 4, 45, 6), so that the mountains become visible (cf. 1, 187, 7 
yad ado ... ajagan vivasva parvatanam) and the world seems so to say to 
re-appear (in 1, 134, 3 Vayu - who is also a matutinal deity - is requested 
to illumine heaven and earth). Heaven and earth are moreover, in 10, 35, 

1 called upon to pay, in the early morning, attention to the ritual work. 49 

Thus the dhih obviously belongs to those power-concepts which 
become manifest or re-appear before daybreak. 

Among the many German expressions used by Geldner to render what 

4 “ For the &na.Z, vanas- see Oldenberg, l.c. ; Geldner, l.c. 

43 See Ancient-Indian ojas, Latin *augos and the I.-E. nouns in -es-/-os (Utrecht, 
1952), esp. p. 46 ff. 

47 Roth in the Petr. Diet., VI, 673. 

48 Renou, £t. ved. et pan.. Ill, p. 52. 

49 Cf. also Geldner’s note on 1, 112, 1 (o.c., I 2 , p. 144). 
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in his opinion is the idea expressed by the term dhih in particular contexts 
is, in 8, 86, 2, “Erkenntnis”. Addressing the Asvins and imploring them 
to restore his lost son, Visvaka observes: yuvam dhiyam dadathur vasya- 
istaye. Sayana explaining dhiyam by buddhim, Geldner translates: “ihr 
habt (von jeher) die Erkenntnis verliehen, auf dasz man sein Heil suche”. 
Grassmann at the time proposed “Andachtswerk, Gebet”. I for one am 
convinced that this place bears out the evidence furnished by other 
passages: it is visionary sight, higher knowledge, that is given by the god 
to those men who are worthy of it, or who are receptive to it and which 
they may use in order to seek help, refuge or welfare. Compare also the 
parallel st. 3: “you who give enjoyment to many, have given this pros¬ 
perity to Visnapu that he may attain to welfare”. 

The first stanza of the otherwise rather obscure sukta 10, 106 fur¬ 
nishes us with a welcome simile: addressing the Asvins the poet observes 
vi tanvathe dhiyo vastrapaseva “ye spread out the dhiyah like two skilful 
men pieces of cloth”. That means: the Asvins are said to unfold the 
dhiyah, to give them full scope. Since the next pada sadhricina yatave 
prem ajigah no doubt refers to the eulogist who is considered to have 
awakened the gods by means of his recitation (cf. 1,127, 10; 7, 67, 1; 10, 
29, 1), the latter are in all probability not responsible for the eulogist’s 
activities as such; nor are they regarded as the originators of all the words, 
formulas and stanzas pronounced by the eulogists. If they are the origin¬ 
ators of the dhiyah these cannot be identical with the recitations which 
have roused the gods up, unless the latter could inspire a man with 
dhiyah before being awakened. Perhaps however these considerations 
are too logical. 

In 8, 8 the same gods are with considerable repetition invited to come, 
to enjoy the eulogies and oblations, and to bestow their favour upon 
their devotees. In st. 2 they are called kavi gambhiracetasa “inspired 
seers of profound mind”; in st. 5 stomasya vardhana “increasers of the 
eulogium” who are pra kavi dhitibhih “being seers are ahead of (others) 
through (on account of) their ‘visions’”. Stanza 7 divas cidrocanadadhy 
a no gantam svarvida / dhibhir vatsapracetasa stomebhir havanasruta they 
are requested to come even from the luminous space of heavens, finding 
(procuring) heavenly light, mindful of (the poet) Vatsa and willing to 
hear the invocations. What is the function of the two instrumentals? 
At first sight Geldner’s view, according to which they both mean “auf 
(die Gebete, Loblieder) hin” (and similarly, st. 3 suvrktibhih ) seems ac¬ 
ceptable, 60 but the order of the words may perhaps be in favour of Sayana’s 
40 “durch Bitten ... durch Lieder” (Grassmann, Ludwig). 


interpretation according to which dhibhih (explained as atmiyabhir 
buddhibhih ) belongs as a sociative instrumental to “come” and stomebhih 
(i.e. stotrair asmatkrtaih ) as a pure instrumental (sc. yujyamanau). Then 
the gods’ sympathy with the “poet” is shown by the “vision” with which 
they come, their readiness to hear invocations is apparent from the state¬ 
ment that they arrive as soon as they are praised. 

The meaning of 6, 50, 10 is ambiguous because the instrumental 
dhibhih may not only belong to the Asvins who are addressed - and this 
is in view of the position of this word more probable - but also to the 
eulogist who by means of the product of his inspiration prevails upon 
the gods to hear his call (8, 9, 21). The line running as follows: utd tyd 
me havam d jagmyatam ndsatya dhibhir yuvam ahga vipra , 51 “il y a chance 
que dhibhih signifie ‘(venez) avec vos inspirations’, c’est-a-dire avec le 
pouvoir ‘inspirant’ qui est le votre” 52 : “et encore: veuillez venir a mon 
appel ... car vous etes (donneurs) de pensees-poetiques, 6 inspires!”, or 
rather: “pray come to my call with (your) visions; you only (are able to 
grant us visions), O inspired ones!”, or, with Geldner, vipra as a predica¬ 
tive vocative. 53 For the Asvins as vipras see 7, 44, 2; 8, 26, 9 sumatibhir 
iipa viprav ihd gatam. 

Mention must now be made of 8, 26, 25, being the final stanza of a 
hymn dedicated to the Asvins and Vayu. It reads as follows: sa tvam no 
deva manasa vayo mandano agriyah / krdhi vajan apo dhiyah “while thou, 
O god, Vayu, rejoicest with all thy heart as the foremost, create, for us, 
manifestations of vegetative power and new life, “work” (probably: a 
product of inspiration), ‘visions’ ”. Vayu, Wind, who is entitled to the 
first draught of soma (cf. e.g. 1, 134, l) 54 because he is (AiBr. 2, 25, 1) 
the swiftest of the gods, or rather, because as the morning wind he is the 
first of the divine powers to manifest himself in the early morning and, 
crossing “all that whatever there is here, he carries the oblation to the 
gods” (AiBr. 2, 34, 6). There is however room for another observation. 
Among the gods who are credited with omniscience among many 
peoples is the Wind. 56 Like the omniscience of other gods, that of the 
wind depends upon sight. Like Agni and Varuna Vayu has a thousand 
eyes (RV. 1, 23, 3). According to the Ngada of Flores the winds have 

61 Grassmann’s “ihr vor alien achtsam” ( Rig-veda iibers., I, p. 280) is erroneous; 
Ludwig, o.c., I, p. 234: “durch (meine) Gedanken fiirwahr”. 

62 Renou, £t. ved. et pan., IV, p. 85; see also V, 10. 

63 For which see A. A. Macdonell, A Vedic grammar for students 3 (Oxford, 1953), 
p. 298 f. 

64 See e.g. A. Hillebrandt, Vedische Mythologie , II 2 (Breslau, 1929), p. 294. 

55 R. Pettazzoni, The all-knowing god (London, 1956), p. 10. 
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eyes to see and ears to hear. The invisible Babylonian Enlil is likewise 
all-knowing, and the same quality was attributed to Air by Diogenes of 
Apollonia. As we shall see further on gods who are all-knowing them¬ 
selves were readily believed to confide at least part of their secrets to those 
few men who as sages or seers knew how to come into touch with the 
divine powers. 

The same god is together with Indra mentioned in 1, 23, 3: indravayu 
manojuva vipra havanta iitaye / sahasraksa dhiyas pati “the inspired sages 
invoke Indra and Vayu, who are swift as thought, the thousand-eyed 
lords of ‘visions’ ”. They are in the Vedic ritual the gods of the praiigasas- 
tra, one of the hymns at the morning libation during the great soma 
sacrifice, 56 which is introduced by the stanza RV. Khila 5, 6, 1 = VS. 27, 
31 etc. 67 ; being recited before the principal hymn it runs as follows: 
vayur agrega yajhapris sakam gan manasa yajham / sivo niyudbhis sivabhih 
“that Vayu, who goes in front, who delights in worship, come to the act 
of worship together with manas (wilful, directed, intentional thought) 
propitious (benevolent), with propitious (benevolent) teams . Referring 
for the expressions vipra and sahasraksa to the relative observations 
made in the above pages I would, for a moment, dwell on the phrase 
dhiyas pati, which designating deities presiding over the particular domain 
of dhi- is one of the rather frequent combinations with pati- which, as 
such, are, in the Veda, representatives of a rather “primitive” type of 
appellations. 68 Compare e.g. in Lithuanian Laukpatis “Lord of the field ; 
with the Eskimos all things, even a “concept” lik esila “universe; weather; 
intelligence” have a particular “possessor”; the natives of the Indonesian 
island of Flores call the power of the wind which blows from a certain 
direction the “Lord” of that direction or quarter of the sky. 59 These 
personal lords of impersonal “concepts” or “entities” rule them, represent 
them and may dispose of them. One might compare Soma’s being called 
(9, 11, 8; 28, 1) manasas patih; in 9, 28, 1 this god is at the same time 
described as visvavid- “all-knowing”. The all-knowing one is lord of 
“thought”, he is able to rule or influence the manah of men. 

The interesting place 1, 88, 4, describing the behaviour of rsis of the 
Gotama family, states that they have “for days like vultures circled round 

48 See W. Caland et V. Henri, L'Agnistoma (Paris, 1906), p. 239 ff. 

67 J. Scheftelowitz, Die Apokryphen des Rgveda (Breslau, 1906), p. 141. 

88 I refer to J. Wackernagel, Altindische Grammatik, II, 1 (Gottingen, 1905), p. 246; 
O. Strauss, Brhaspati im Veda, Diss. Kiel (Leipzig, 1905); H. Oldenberg, Religion des 
Veda 3 (Stuttgart-Berlin, 1923), p. 61 f., and to my Die Religionen Indiens, I, p. 37. 

49 See Notes on Brahman (Utrecht, 1950), p. 68, 87. 


(or pursued), for the Maruts, this dhih and the goddess Varkarya 
ahani grdhrah pary a va (i.e. the Maruts) agur imam dhiyam varkaryam 
ca devim. “Sie verehrten also die Gottin V. - die die besondere Sanges- 
kunst der Gotama’s vorzustellen scheint - und die dhih - wir wiirden sagen 
die Muse der Dichtkunst, dasz sie ihnen die Lieder eingeben mbge” 
(Geldner). 60 Like vultures circling and waiting for an opportunity to 
snatch away, suddenly and unexpectedly, a prey that comes into their 
field of vision, thus the rsis after having waited and exercised patience 
make themselves so to say masters of a “vision” when it suddenly 
flashes into their minds. With regard to pada cd it may suffice to quote 
Geldner’s commentary: “Nach solchen Vorbereitungen haben die 
Gotama’s ein feierliches Somaopfer veranstaltet” ( brahma krrivanto 
gotamaso arkaih ...). 

In RV. 10, 11, according to Geldner “der Prolog zu einer Morgen- 
somafeier”, it reads (st. 4): yadi viso vrnate dasmam arya agnim hotaram 
adha dhir ajayata. 1 would not translate “das andachtige Lied”, 61 but, 
briefly and to the point, “vision”, the sentence meaning “whenever the 
Aryan communities choose the accomplisher of wonderful deeds Agni as 
their priest, then a “vision” came (always) into existence”. I would there¬ 
fore hesitate to agree with Geldner in regarding the “Lied” as “fertig”. 62 
It would appear to me that the occurrence of dhiyafi is attributed, by the 
poet of this sukta, to Agni. 

We may of course ask ourselves how the ancient imagined the “mechan¬ 
ism” of visionary inspiration or of the transmission of visions. Of course, 
a complete description or theoretical discussion of the ideas they formed 
of this process may not be expected and we must attempt to discover 
from places such as the following what it meant to them when they 
considered a definite activity of the god Agni a determinant factor in 
their receiving visionary thoughts. In 7, 10, 1 it reads: vrsa harih sucir a 
bhati bhasa / dhiyo hinvana usatir ajigah “the yellow, radiant bull shines 
brightly, he has stimulated the eager visionary thoughts and has roused 
them”. 63 The meaning obviously is that Agni while inflaming exerts a 
stimulating influence on the mind of the rsi, awaking thoughts which are 

*° Not, with Sayana jyotistosmadilakfanam karma or with Grassmann ( Rig-veda 
iibers.,11, p. 444). “... betrieben die begierigen (Gotamer) dies an euch gerichtete 
Gebet” (“die tage hindurch haben sie begerend euch umsungen” Ludwig, o.c., II, 
p. 291). 

Lied ’ also Grassmann and Ludwig; yagadikriya, Sayana. 

62 Geldner, o.c.. Ill, p. 136, introductory note. 

Not “hat angespornt, erweckt inbriinst’ge Andacht” (Grassmann, Rig-veda iibers., 
I, p. 310). 






“ Dhih ” in the Rgveda 


85 


84 “Dhlh” in the Rgveda 

converted into verses, stanzas and hymns. Whether the thoughts or 
visions are inspired by the god or whether the eulogist possessed them 
already is not explicitly stated. As however it is the poet himself who 
describes the process the probabilities are that the dhiyah are at least in 
his opinion new or “original” dhiyah and that the process of arousing 
refers to what we would call inspiration rather than recollection. 

Sometimes the dhiyah are Agni’s, or to express myself more cautiously, 
a text speaks of Agni’s dhiyah. Cf. 1, 14, 2 a tvd kanva ahusata / grnanti 
vipra te dhiyah / devebhir agna a gahi “the Kanvas (the family of the rsi 
Kanva) have invoked thee; O inspired one, they praise thy visions (not 
with Sayana: karmani, with Ludwig and Grassmann. Liedei or with 
Geldner: “(weise) Gedanken”); come, O Agni, together with the gods”. 
The sense seems to be that the Kanva’s praise — i.e. strengthen or increase 
- the god’s “visions” in which they hope to participate. A god or power is 
sometimes expressly praised in order to aid the eulogist or his patron. 
7 , 26, 5; 8, 71, 15; cf. also 10, 84, 5. 

In accordance with the preceding place Agni is in 6, 1, 1 tvam hy agne 
prat homo manotasya dhiyo abhavo dasma hota explicitly called the first 
to devise, invent, or “find” by wilful and directed thinking dhiyah 
(“dieses Gedankens erster Erfinder”, Ludwig; “Erreger dieser Andacht , 
Grassmann); moreover, he is addressed as a dasma, i.e. “an accomplisher 
of wonderful deeds, i.e. of deeds that are beyond human understanding”. 
That the dhiyah belong to the god Agni who dispenses them to the seers 
appears also from 1, 14, 2 grnanti (sc. the Kanvas) vipra (Agni) te dhiyah. 

RV. 9, 91, 1 asarji vakva rathye yathajau dhiya manota prathamo manisi. 
Here Soma is not only compared to a galloping horse that hurries along 
in a race, but is also described as the first one to possess the special form 
of mental activity called manisa- and a manotar- by means of dhlh. What¬ 
ever the sense of this word, Geldner’s “mit Verstandnis nachdenkend” 
cannot be a suitable translation. The word occurs three times, always 
characterizing Agni: 2, 9, 4 “thou art the lord of wealth, thou der 
Erdenker glanzender Rede’” (Geldner) what is more to the point {tvam 
sukrasya vacaso manota)-, and 6, 1 , 1 tvam hy agne prathamo manotasya 
dhiyo abhavo dasma hota “thou, O Agni, wast the first (rsi who was) 
inspired with this “vision”, the hotar, O accomplisher of wonderful 
deeds”. As the god who conveys the offerings to his celestial colleagues 
Agni is called the hotar, who at the same time guarantees the success 
of the sacrifice. As a true hotar he is wise, has the gift of speech and the 


visionary faculty of a seer, that is to say, he is able to “see” the secrets of 
the divine powers and the hidden connections between and behind the 
phenomena. The translation of RV. 9, 91, 1 must be brought into har¬ 
mony with that of the other places and considered another piece of 
evidence of the belief that the seer-god is willing to impart the gift of 
vision to his worshippers. 

To round off the arguments which point to Agni’s possessing the 
faculty of vision we may briefly consider 10, 11, 1 the second half of 
which must, with Sayana and Geldner, be regarded as referring to the god 
of fire: visvam sa veda varuno yatha dhiya sa yajhiyo yajatu yajhiyam rtun. 
Geldner’s “Einsicht” - compare also Grassmann’s “er kennt durch 
Einsicht alles gleich dem V.” 65 - should be understood as “visionary 
insight or omniscience” ( atmanurupaya prajhaya, Sayana): “he knows 
all, like Varuna, by his dhlh ”. Varuna is the omniscient god par excellence, 
and Agni, the omnipresent one, the visvavedas- (1, 147, 3 etc.), is all¬ 
knowing especially in connection with his office of a hotar. Hence also 
pada d. 

That an important part in this process was also played by Sarasvati, the 
river goddess, who is in 5, 43, 11 invoked to descend from sky and 
mountain, is emphasized in 6, 49, 7 paviravi kanya citrayuh sarasvati 
virapatnidhiyam dhat I... grnate sarma yamsat “that the daughter of P. 66 
of wonderful vitality, Sarasvati whose husband is a heroic man, produce- 
and-bestow (on us, or help us to) “vision” (not, with Geldner “(gute) 
Gedanken”); that she extend ... protection to the eulogist”. “Es handelt 
sich um die Eingebung der dichterischen Wahrheit. ... Es liegt ... 
die Abfolge von gottlicher Eingebung, Singen und Gewahrung des 
gottlichen Schutzes vor.” 67 If the word paviravi really means “proceeding 
from, or belonging to, the thunderbolt” (cf. pavira- “a weapon with a 
metallic point”; pavirava- “having a metallic share (as a plough) etc.), 
the epithet may point to the well-known fertilizing or creative function of 
lightning and beings or phenomena allied with it. 68 The term vajra- the 
“thunderbolt weapon” is moreover applied to various objects or entities 
which are instrumental in producing what is good and useful for man in 
a more general sense. Being a manifestation of celestial light it could, 
then, have been credited also with a role in the process of the manifesta- 

66 Grassmann, Rig-veda iibersetzt, II, p. 298. 

66 Of uncertain significance: see Bergaigne, Religion vedique, I, p. 252,327; Macdonell, 
Vedic Mythology, p. 86; M. Mayrhofer, Kurzgef. etym. Worterbuch des Altind., II 
(Heidelberg, 1957-), p. 238 f. 

67 H.-P. Schmidt, Vedisch vrata und awestisch urv&ta (Hamburg, 1958), p. 30. 

68 Aspects of early Visnuism (’s-Gravenhage, 1954), p. 36 ff. 


64 Cf. e.g. Four studies in the language of the Veda (’s-Gravenhage, 1959), p. 77; 79 f. 
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tion of “visions”. The same goddess functions as a promoter of dhiyah: 
6 , 61, 4 pra no devi sarasvati vajebhir vajinivati dhinam avitry avatu “the 
goddess S., who is rich in a variety of manifestations of vaja, must 
further us, as a promoter of dhiyah”. 

We now come to Pusan who may - in prehistoric times - have been a 
deity of the solar type, worshipped by a pastoral people; he also has such 
functions and specializations as are connected with ways and paths, with 
the herds, with the distribution of food, wealth and prosperity and with 
the conveyance of souls to heaven. This god is in 10, 26, 4 described as 
furthering inspired thoughts (or making them successful) and as the exciter 
of the moved poets ( matinam ca sadhanam vipranam cadhavam). He is 
moreover in Upanishads the god in charge of the unveiling of “the face 
of truth which is covered with a golden plate”. BarUp. 5,15, 1 “unveil it, 
O Pusan, so that I who love the truth may see it” (“it is hidden, for no 
one whose mind is not concentrated can see it”, Sankara), Mait.Up. 6, 
35 “do thou, O Pusan, uncover that unto the Truly Real, the Pervader” 
(see also IsaUp. 15 f.). This place throws a welcome light upon the 
function of this god. RV. 6, 53, 1 vayam u tva pathos pate ratham na 
vajasataye / dhiye pusann ayujmahi “O Lord of the way, we have yoked 
thee like a chariot for the winning of vaja, for our ‘materialized vision’, 
O Pusan”. Neither “Preisgewinn” 69 nor “Lohngewinnung” (st. 4) is a 
right translation of vajasataye. For the final dative (“with a view to ...”) 
compare 10, 105, 3 subhe yad yuyuje tavisivdn. Geldner’s interpretation 
“zum Preisgewinn fur unser Gebet” is not convincing; both datives are 
rather syntactically equivalent. The yoking of the god - who is compared 
to a chariot and not put to the carriage of the poet’s dhih - takes, in my 
opinion, place in order to obtain a successful vision as well as to gain 
vaja, both processes being of course a notional hendiadys, as appears 
also from the final stanza of this hymn: uta no gosanim dhiyam asvasam 
vajasam uta / nr vat krnuhi vitaye “make our dhih one that wins cattle, 
horses and vaja for our profit in the manner of men”. 70 The reason why 
the god of the paths is invoked is clear from st. 4 where the poet expresses 
the same idea without going into details: vi patho vajasataye cinuhi vi 
mrdho jahi / sadhantam ugra no dhiyah “make the paths free for the ac¬ 
quiring of vaja; crush the contemners; let our dhiyah attain to their 

69 Grassmann; cf. also S. D. Atkins, Pusan in the Rig-veda (Princeton, 1941), p. 58 
“winning of a prize”. Sayana’s annasya labhaya is more to the point (for dhiye he 
gives: karmartharri). 

10 Geldner otherwise; compare also st. 2 abhi no naryam vasu naya\ for other at¬ 
tempts to translate this stanza see Atkins, o.c., p. 61. 


purpose, O mighty One”. Here it is also completely clear what is meant 
by the verb sadh- in connection with dhiyah. Anticipating some passages 
to which we will have to revert we might observe that in 6, 49, 8 the guard¬ 
ian of the pathways is in a similar way implored to bring every dhih to 
fulfilment: dhiyam dhiyam sisadhati pra pusa. Pusan’s interest in a 
successful dhih is also excited in 3, 62, 8 “take pleasure in my eulogy, 
further my dhih that strives after vaja ( vajayantim ava dhiyam)”. In 1, 
90, 5 Visnu is invoked also: uta no dhiyo goagrah pusan visnav evayavah / 
karta nah svastimatah : “make our dhiyah ‘propres a culminer en (un don 
de) vaches’. 71 ” 

It is now time to turn to the phrase dhiyam dha-. As stated elsewhere 
it means in 6,49,7, where the goddess Sarasvati is the subject, “to produce 
and bestow ‘vision’ on (the rsi)”. A similar sense must be attributed to 
this word group in the parenthesis in 1 , 168, 1 dhiyam dhiyam vo devaya 
u dadhidhve, where the interpretation proposed by Oldenberg 72 and 
Geldner 73 devayah (dhiyah) dhiyam dhiyam dadhidhve is possible, although 
devaya(h) which 3, 8, 5 belongs to the viprah whose words go to the gods 
(cf. 5, 76, 1) might, as an example of a persona pro re construction, 74 
qualify the subject, i.e. the Maruts. The middle form of the verb may 
however also induce us to translate: “you possess (keep) every dhih of 
yours” - as is well known, a mighty being known as possessing a desirable 
good is expected to be liberal and munificent and to place part of his 
specific possessions at the disposal of his devotees. 75 RV. 7, 34, 8 sadhann 
rtena dhiyam dadhami was however translated by Geldner ich mache 
ein Gedicht, es mit der Wahrheit vollendend”, by Luders 76 : ich bringe 
das Lied dar, durch die Wahrheit zum Ziele dringend”. Since the poet, 
who must be the subject of these verbs, continues (st. 9): abhi vo devim 
dhiyam dadhidhvam “put on (clothe yourselves with) the divine dhih , 
the meaning of st. 8 b seems to be “I produce (i.e. turn by intellectual 
effort ‘raw material’ into something useful) or execute (give concrete 
shape to) the dhih” so that this phrase could obviously be used in connec¬ 
tion with the deity as well as the poet who had received the vision and 


71 Renou, &t. ved. et pari., IV, p. 21; V, p. 4. 

72 Oldenberg, Rgveda. Noten, I, p. 168. 

73 Geldner, o.c., I a , p. 244. 

74 I refer to W. Havers, Handbuch der erklarenden Syntax (Heidelberg, 1931), p. 165 f. 
and my treatise Ellipsis, Brachylogy ... in the Rgveda (Amsterdam Academy, 1960), 
p. 56 f. 

75 See Epithets in the Rgveda, p. 42 IT. 

76 Luders, o.c., p. 420. 
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now on the strength of the inherent rta (cf. 3, 4, 3) completes and per¬ 
forms it and pronounces it as a “hymn”. Addressing the sacrifice on 
which he, so to say, bestows his dhih and which is represented as a chariot 
he now asks it to convey the pronounced speech to the gods. Curiously 
enough, Geldner translates the same phrase in 10, 46, 5 by “halten sie 
ihre Andacht”. This stanza deals with the priests conducting Agni - who 
is inter alia called “wise, sharp-sighted” ( amuram ) and “a bestower of 
inspiration” ( vipodham , not with Geldner, “den Reden Haltenden”) - 
to his place on the sacrificial ground; while doing so they produce dhih 
(dhiyam dhuh), that is to say, they give concrete shape to the “visions” 
which they have received, reciting the texts into which they are con¬ 
verting them. 

This explication is in harmony with the use of the adjective compound 
dhiyamdha- in 1, 67, 4 vidantim atra naro dhiyamdha hrda yat tastan 
mantram asamsan “there the men who produce visionary texts, or, perhaps 
keep (possess) visionary insight, find (sic) him (Agni), when they recited 
(sic) the sacred-and-powerful texts, which they had fashioned with (in) 
their heart (mind)”. Here neither Grassmann’s “andachtig” nor Geldner’s 
“sinnend” would be to the point. “Recipients of visionary insight” is, 
as far as I am able to see, also the shade of meaning in 1, 72, 2 describing 
the activity of the same patriarchs who succeed in finding Agni’s hiding- 
place : sramayuvah padavyo dhiyamdhas tasthuh pade parame carv agneh. 

The same compound occurs in the final (7th) stanza of 4, 45 which 
deals with the chariot of the Asvins: pra vam avocam asvina dhiyamdha 
rathah ... yo asti “ich habe dichtend von eurem WagenKundegegeben, 
O Asvin” (Geldner). Here also the poet may call himself a recipient of 
a dhih. One might with regard to the “double aspect” of a compound 
in -dha- compare vayodha -: the son of a noble family, when called in 2, 3, 

9 a vayodhah is a recipient of youthful vitality although he may also be 
expected to develop this valuable quality and to bring it into play for the 
benefit of his family and relatives. When Indra is 3, 31, 18 described as 
a vrsabho vayodhah he is no doubt supposed to part with this desirable 
vital power. In 3, 49, 3 qualifying the same god as victorious and liberal, 
the translation “kraftverleihend” (Geldner) is however perfectly apposite. 
Compare also canodhah in VS. 8, 7: savitro ’si canodhas canodha asi cano 
mayi dhehi “thou art Savitar’s container (giver) of delight; thou art a 
container (giver) of delight; vouchsafe me delight”. 

Turning now to 10, 61, 18 ... divi te dhiyamdha nabhanedistho rapati pra 
venan I would modify Geldner’s translation (“ ... auf dich im Himmel sein 
Denken richtend ... flustert (im Geiste) weiterschauend also ...”) as 
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follows: “Nabhanedistha (the author of the hymn 77 ), the recipient of thy 
“vision” (of the vision given by thee, i.e. Agni) in heaven, whispers, 
looking out eagerly (for a “vision” or an inspiration)”. Where however 
the adjective qualifies the gods in a context such as 7, 2, 2 Geldner’s 
“(fromme) Gedanken (rather: vision, inspiration) eingebend” is decidedly 
to be preferred to Grassmann’s “achtsam” 78 or Roth’s “nachdenkend, 
andachtig; verstandig” 79 : the gods are sukratavah sucayo dhiyamdhah 
“well possessed of resourcefulness, pure, (possessing and) bestowing 
vision(s)”. Similarly, 7, 13, 1 agnaye visvasuce dhiyamdhe ... vaisvanaraya 
yataye matinam. 

The wealth and variety of expressions serving to denote the different 
attitudes of gods and seers to dhih, the various ways in which the former 
were concerned with it, and the latter received it or benefitted by it may 
also appear from the following places. RV. 7, 37, 5 sanitasipravato dasuse 
cidyabhir viveso / haryasva dhibhih can hardly mean: “du gewinnst selbst 
dem Freigebigen den Vorsprung ab nach den Absichten, mit denen du 
(etwas) unternimmst ...” (Geldner), because dhih is not “Absicht” and 
pravat- stands for “sloping path, smooth or swift course”. The sense 
must be that Indra “grace aux inspirations par lesquelles il s’active (en 
faveur de son adorateur)” 80 gains, for his worshipper, a smooth course. 
I would prefer this interpretation to “... grace a (ses) poemes par quoi tu 
(Indra) es mis en branle”. 81 

The passage 8, 92, 11 should be considered in close connection to the 
preceding: ayama dhivato dhiyo ’ rvadbhih sakra godare / jayemaprtsu 
vajrivah “well then, we should like to acquire the ‘visions’ of him (viz. a 
god) who possesses visions, as it were with the help of race-horses in 
contests, O mighty one, opener of (the byres of) the cows, bearer of the 
vajra”. Taken by itself this stanza may admit of the translation: “we 
should like to score a victory over the dhih “des priesterlichen Konkur- 
renten” 82 ; thus Oldenberg and Geldner (“die Dichtungen des Dichtenden 
(wie) mit Rennpferden in den Kampfen besiegen”). The parallel passage 
8, 68, 9 ... mahad dhanam / jayema prtsu vajrivah is however unambiguous: 

77 Cf. Geldner, o.c., Ill, p. 225. 

78 Grassmann, Worterbuch, 681. 

78 Roth, in the Petr. Diet., Ill, 960. 

80 Cf. Renou, £t. ved. et pan., IV, p. 100. 

81 Renou, £t. ved. et pari., V, p. 43. Anyhow, neither Grassmann’s “... schenkest 
raschen Fortgang dem Frommen, wenn du seinen Bitten hold bist” nor Ludwig’s 
“erbeuter des wassers bist du auch dem spender (mir) vermoge der gedanken, mit 
denen du wirktest” can serve. 

82 Oldenberg, Rgveda. Noten, II, p. 143; here Sayana gives yuddhajayartharp karmarii 
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.. den groszen Preis in den Schlachten ersiegen” (Geldner). The verb 
ji- is, in the sense of “to gain”, several times connected with vajam (e.g. 
9, 44, 6), sravah “renown” (e.g. 9, 86, 40), the light of heaven (e.g. 8, 15, 
12), the waters (e.g. 5, 30, 5), i.e. other highly desirable and important 
objects of value. The same verb may, it is true, govern, in the Rgveda, 
objects such as sprdhah “rival, rivalry” (10, 18, 9), it does not, however, 
accompany words for “hymn, eulogy etc.”. 

In inviting Indra to the soma feast the poet of 8, 3, 1 expresses two 
wishes: apir no bodhi sadhamadhyo vrdhe ’smam avantu te dhiyah “be thou 
our friend 83 and fellow-reveller that we may prosper; let thy visions or 
visionary faculties assist us”. The term dhiyah may refer to visions given 
by the god, to the “texts” representing the elaborated visions, or to the 
god’s own supranormal power of sight; and possibly to all three aspects 
of what was for the poet one indivisible concept. Sayana’s buddhayo 
’nugrahatmikah points to the right direction. Anyhow, Geldner’s 
“Absichten” is incorrect. 

As is well known the Rbhus are frequently related to have acquired the 
rank of gods in consequence of their marvellous skill. They made one cup 
into four, fashioned a cow, forming her out of hide; in short, they are 
characteristically skilful and deft-handed. Now, according to 3, 60, 2 
they formed the cups by means of powerful ability ( sacibhih ), they 
“extracted” the cow from a hide by means of “the power of vision” 
( dhiya : prajhaya, Sayana; “Erfindungsgeist” Geldner, rather a flash of 
intuition and a visionary insight into the possibility and the working of 
a new method), and they fashioned Indra’s two bay steeds by means of 
intentional and directed thought ( manasa ). By these deeds, the stanza 
concludes, they acquired the position of gods. The text remains silent on 
the question as to how the dhlh came to the Rbhus. So much seems how¬ 
ever evident, that the word does not refer to a hymn or prayer. Cf. also 1, 
161, 7 and 4, 36, 4 nis carmano gam arinita dhitibhih. 

When it is, in 3, 38, 5, stated that the two grandsons or descendants 
of heaven wield power the poet seems to have in view Mitra and Varuna 
rather than the Asvins who are usually known by that title, 84 because the 
dominion of the former pair is often mentioned. Geldner’s translation of 
this line is, however, highly improbable: divo napata vidathasya dhibhih 
ksatram rajana pradivo dadhathe .. iibet im Geiste der Weisheit von 
jeher die Herrschaft aus”. 85 Being convinced that dhlh. does not mean 

83 Renou, £t. ved. et pat}., VII, p. 26. 

81 See also Geldner, o.c., I 2 , p. 380. 

85 Cf. also Grassmann, Rig-veda iibers., I, p. 531; Ludwig, o.c., II, p. 79. 


“Geist” in the above sense, I would propose: “... you wield from of old 
the sceptre over the performance of the rites 86 by means of your dhiyah ”. 
It might, it is true, be objected, that ksatram “dominion” is, in the 
Rgveda, never qualified by a noun in the genitive. The statement, made 
in 7, 66, 10: trim ye yemur vidathani dhitibhih, obscure though it is, may 
on the other hand point the in same direction. 

It is therefore not surprising that the other beings of superhuman rank 
exert a beneficial influence upon the dhiyah. According to 10, 139, 5 the 
gandharva Visvavasu may be expected to stimulate or promote the 
“visions” and to assist or favour them: visvavasur abhi tan no grnatu 
divyo gandharvo rajaso vimanah / yad va gha satyam uta yan na vidma 
dhiyo hinvano dhiya in no avyah “Visvavasu must direct his propitious 
words to us, the heavenly gandharva, the traverser of space, which are 
in accordance with reality, and which we do not know, stimulating our 
“visions” may he favour them”. 87 In the next stanza this gandharva acts 
as a revealer of a secret: prasam gandharvo amrtani vocat “the gandharva 
told (revealed) their (viz. of the cows) immortal names (i.e. he revealed 
their very nature)”, and a similar function is attributed to “the gan¬ 
dharva” in AV. 2, 1, 2 pra tad voced amrtasya vidvan gandharvo dhama 
paramam guha yat / trini padani nihita guhasya ... “may the gandharva, 
knower of the immortal, proclaim that highest abode that is in secret; 
three quarters of it (are) deposited in secret ...”. 88 Being genii of con¬ 
ception and procreation, who keep watch over the place of conception 
and of the depository of the soma, they know the divine secret, and pro¬ 
claim vac- (“speech”: RV. 10, 177, 2). In the higher literature of later 
times they are the celestial singers and musicians: music was from the 
religious point of view important because it furthered and restored 
“majesty” and strengthened the good powers. 88 There can be hardly any 
doubt that “the gandharva” is represented as a mediator between the 
divine secrets and the minds of men: revealing speech and stimulating 
dhih he disclosed to them what they did not know previously. 

An enlightening statement is made in 8, 101, 16 where the cow, calling 
herself the mother of the Rudras, the sister of the Adityas, the navel of 
immortality, refuses to be slaughtered as a sacrificial animal: vacovidam 
vacant udirayantim visvabhir dhibhir upatisthamanam / devim devebhyah 

86 For vidatha- cf. also Renou, Et. ved. et part.. Ill, p. 36. 

87 For a discussion of this passage see Liiders, o.c., p. 537 ff. 

88 For parallels and variants see W. D. Whitney-Ch. R. Lanman, Atharva-veda 
Santhita (Harvard, 1905), p. 38. 

89 See, in general, Die Religionen Indiens, I, p. 100 f. 
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p ar y eyusim gam a mavykta mavtyo dahhvacetah. In substantial accordance 
with Geldner’s interpretation of the syntax of this stanza these words 
mean: “me who finds (produces, procures) speech, who causes speech to 
come forth, who approaches with all “visions”, the divine cow, who has 
come from the gods - me, the mortal of deficient mind, has appropriated”. 
There is however another possibility: “me, who raises my voice which 
knows how to find (procure) word(s), who comes friendly together with 
all “visions” etc.” Here the cow, which in st. 15 has identified herself with 
Aditi, 90 is represented as having descended from the regions of the gods 
in order to rouse visionary speech to activity among men. The cow which 
by representing abundance of food preserves life appears, in this passage, 
also as a mediator between the Invisible and the world of men in that she 
transmits speech and “vision”, two faculties indispensable to those beings 
who want to rise above the level of inertia, materiality or an animal 
existence, and who aspire to the higher forms of humanity. There are other 
passages in the Rgveda in which cow and speech are associated. 91 The 
voice of this useful and beloved animal was according to 6, 28, 2 92 
auspicious, and the epithet which expressed this quality is coupled with 
the statement that the cow blesses the house: bhadram grham krriutha 
bhadravacah. Cows are a manifestation of Bhaga, the god who dispenses 
fortune and happiness, of Indra and of a draught of fresh soma (st. 5). 
They are, indeed, bringers of happiness and prosperity (st. 1). These 
words refer to the earthly cow, but in 8, 101, 15 f. this animal appears to 
be in touch with the world of the gods. The same inference may be made 
from 1, 153, 3; 9, 96, 15 where Aditi, obviously as a cow, is said to yield 
milk. In 8, 100, 10 and 11 Vak “Word, Speech” (la Parole), the ruler of 
the gods, speaking unintelligible (things), sat down pleasantly and gave 
from four (teats) 93 nutritive food and milk. The divine character of Vak 
is confirmed by the next stanza: she ( devim vacam ) has been generated by 
the gods; the animals of various forms utter her {tarn ... vadanti ); she is a 
milch-cow of agreeable speech and yields refreshment and nutritive food; 
“highly praised she must come to us”. The second pada no doubt 
intimates that all animals, - and the word pasavah includes man (cf. 3, 62 
14) - owe their faculty of speech to this goddess Vak who is imagined as 

80 I refer to M. A. Muusses, Koecultus bij de Hindoes, Thesis Utrecht 1920, p. 8 ff.; 
for Aditi, Die Religionen Indiens , I, p. 83 f., 102 f. 

91 For some relevant observations see B. Essers, Vac. Het woord als godsgestalte en 
godgeleerdheid in de Veda, Thesis Groningen 1952, p. 84 ff. 

92 RV. 6, 28, 1-7 correspond to AV. 4, 21. 

93 See Oldenberg, Rgveda. Noten, II, p. 150; Geldner’s note (o.c., II, p. 429). 
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a milch-cow. 94 The identity of Vak and cow is taught also in the Naigh. 

1 11; according to BarU. 5, 8, 1 “one should in meditative thought 
identify speech with a milch-cow” ( vacam dhenum updsita) ; “she has four 
udders which are the sounds svaha, vasat, hanta and svadha ; the gods live 
on two of her udders, mankind on the sound hanta, the Fathers on the 
sound svadha ....” “Speech yields milk and the milk is speech” is also 
the opinion of the author of the ChU. 1, 3, 7. 

A tradition of special importance in this connection concerns Sasarparl, 
a name designating, according to a later interpretation, a particular kind 
of skill in speech which Visvamitra obtained from the Jamadagnis 95 : 
“the former was once forcibly deprived of consciousness; the Jamadagnis 
gave him Speech called S. ( namna vacam sasarparim), daughter of Brahma 
or of the Sun, having brought her from the dwelling of the Sun. Then 
that speech dispelled that loss of thought ( amatim )”. Now RV. 3, 53, 15 
furnishes us with the information that this Sasarparl, the daughter of 
Surya, who drives away the amatim, lowed powerfully when she was given 
by (the) Jamadagni(s). “She - obviously again conceived as a cow - 
extended her immortal unfading fame (or, probably, rather: sound) far 
into (the realm of) the gods”. The “image” of the cow, bearer of a myster¬ 
ious and highly nutritive power, elucidates how Speech, daughter of the 
Sun, destroyed the unconsciousness of the rsi. In 9, 72, 3 the beloved 
roar of Surya’s daughter (suryasya priyam duhitus ... ravam ) is (cf. also 
9 , 1, 6) 96 accordingly the sound of the priestly recitations accompanying 
the preparation of the soma, “die dem Visvamitra verliehene Rede- und 
Gesangesgabe”. It may be remembered that the cow is, in the TaittS. 1, 
2, 4 f., identified not only with Aditi, but also with the intellectual and 
perceptive functions, voluntative and directed thought, “vision , and the 
gift to be offered to the priest(s) officiating at the sacrifices; she is, more¬ 
over, worthy of worship and endowed with sovereignty (cid asi manasi 97 
dhir asi daksinasi yajniyasi ksatriyasy aditir asy ubhayatah sirsni). The 
epithet which is added to the name of Aditi is of special interest, because 
“omniscient” gods are often supposed to possess two heads looking 
different ways. With the Greeks Argos Panoptes, “who sees everything”, 
has more than the normal number of eyes, that means: he has a universal 

94 An individual example of this exalted kind of animal is the Sabardugha who 
fulfils all wishes (1, 134, 4). 

95 See Brhaddevata 4, 112, ff. and Macdonell’s notes (A. A. Macdonell, The Brhadde¬ 
vata, II, Cambridge, Mass., p. 156 f.). 

96 See Geldner, Der Rigveda in Auswahl, II: Kommentar (Stuttgart, 1909), p. 140. 

97 See A. B. Keith, The Veda of the Black Yajus School (Cambridge, Mass., 1914), 
p. 24. For this passage cf. also W. Caland et V. Henry, II Agni.stoma (Paris, 1906), p. 36. 
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power of sight. Sometimes he is shown with two faces which look opposite 
ways. Another bicephalous deity is Boreas, the wind-god, who goes 
about everywhere and therefore sees and knows everything. The Phoenic¬ 
ian El, who was identified with the Greek Kronos, was credited with 
having four eyes, two before and two behind, which were the mark of his 
sovereignty. This El was the “father of mankind”, a judge and supremely 
wise, and may probably be identified with a two-faced figure on archaeol¬ 
ogical objects. 98 These considerations may perhaps induce us to follow, 
in attempting to explain the sense of the above epithet, the same course 
as Uvata on VS. 4, 19 where the line recurs ( vakye padanam anyathd 
canyatha ca kramo bhavatity etadabhiprayam) ; see also Griffith’s commen¬ 
tary 99 : “... facing both ways, regarded as Vak or Speech”. 

The above considerations may in interpreting the stanza 10, 101, 9 
turn the scale in favour of the first possibility indicated by Geldner 100 : 
“vah kann mit dhiyam oder mit utaye verbunden werden. ... Im ersten 
Fall ist dhi- das gottliche Denken (rather the “(faculty of) vision” pos¬ 
sessed and given by the gods: devim), im zweiten die Dichtkunst”. I 
would therefore render the words a vo dhiyam yajhiyam varta utaye deva 
devim ... iha / sa no duhiyad ... mahi gauh as follows: “I draw hither, O 
gods, your divine (power of) ‘vision’, which is suitable for worship, in 
order to win your favour ...; she, the great cow, may give us milk .. ,”. 101 
Other elements of the sentence (a; the use of utaye; the adjective yajhiya- 
which is in most cases an attribute of the gods or of stoma- (3, 60, 7), 
manas- (7, 67, 1)) point in the same direction. Compare also 7, 27, 5 ate 
mano vavrtyama maghaya. 

Once it is admitted that the central or most characteristic sense of 
dhih is what may approximately be indicated by our “vision”, passages 
such as RV. 7, 94, 4 indre agna namo brhat suvrktim erayamahe / dhiya 
dhena avasyavak become perfectly clear: “being desirous of help, we 
direct (our) firm (resolute) adoration, 102 (our) ‘hymn,’ our ‘prayers’, with 

88 See Pettazzoni, The all-knowing god (London, 1956), p. 17, 90, 151 etc. 

89 R. T. H. Griffith, The texts of the White Yajurveda 2 (Benares, 1927), p. 34. 

100 Geldner, o.c., Ill, p. 316. 

101 For the interpretation of this stanza see also W. P. Schmid, “Die Kuh auf der 
Weide”, in I.F., 64, p. 4 f., who after considering the merits of a translation “zu euch 
lenke ich mein opferbereiten Gedicht, damit ihr uns beisteht, ihr Gotter” prefers 
“wegen der Konstruktion darin das opfergeneigte Denken der Gotter (zu) sehen”. 
When, however, he finally arrives at the conclusion that both senses are to be read in 
these words, I have my doubts, however much the dhih moves, so to say in a cycle or, 
to quote Schmid, “turns a ‘Kreislauf’”. Sayana regards dhiyam as synonymous with 
buddhim. 

108 What is “eine hohe Verbeugung” (Geldner)? 
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d/uh” - i.e. which have been achieved by means of dhih i.e. “vision”, or, 
which presuppose dhih - to Indra and Agni”. It seems warranted to infer 
that dhiya far from answering to “unter Nachsinnen” (Geldner) expresses 
the author’s conviction that his liturgical words originated in vision and 
inspiration. 

The question now to consider is whether the stanza RV. 1, 151, 6 has 
been correctly understood by Geldner, Liiders, 103 and Renou. 104 It was 
translated by the first as follows: “Die Langhaarigen schrieen eurem 
Gesetz zu, wahrend ihr, Mitra und Varuna, den Weg vorsinget. Entbindet 
selbst, befruchtet die Gedanken! Ihr leitet das Dichten des Redekun- 
digen” (a vam rtaya kesinir anusata mitra yatra varuna gatum arcathah / 
ava tmana srjatam pinvatam dhiyo yuvam viprasya manmanam irajyathah ). 
Whereas the German authorities join Sayana in identifying the long¬ 
haired females with the flames of the sacrificial flames ( kesavatyo ’gner 
jvalah), 105 Renou prefers to view them as “type de femelles associees sur 
un plan mineur a une personnalite divine (male), en partie comme pro¬ 
jections a partir d’elle”. There is something to be said for both points of 
view, but one is also reminded, first of the long-haired deities of 1, 164, 44, 
in all probability Agni, Surya and Vayu, who are not rarely concerned 
in promoting the visions of the rsi’s, and who are not rarely the addressees 
of hymns notable by their philosophical depth, and in the second place of 
the long-haired muni of 10, 136, who claims to speed along with the wind 
on the path of the Gandharvas and the Apsarasas, who being urged on 
by the gods who have entered into him and being wrought up into an 
ecstatic state, is the friend of Vayu; who knows the secret desires, supports 
Agni and the two parts of the universe; who is heaven and light and whose 
soiled garments, like those of the ascetics of later and modern times, are 
of yellow hue. 106 If therefore in 1, 151, 6 some female deities are meant, 
the question arises as to why they are indicated by the adjective kesinih. 
As is well known, shamans, magicians, yogins, ascetics not rarely allow 
their hair to grow long, never combing or cleaning it. The hair of these 
men is, moreover, often considered the token or seat of their special 
power, strength, “second soul” or whatever description may serve to give 
an idea of their special virtue. 107 Thus many interesting facts might be 

103 Liiders, o.c., p. 430 ff. 

104 Renou, £t. ved. et pan., V, p. 76; VII, p. 36. 

106 Similarly, Grassmann, Rig-veda iibers., II, p. 152; Ludwig, o.c., IV, p. 102. The 
phrase pimatatp dhiyali means, according to Sayana, asmadiyani karmani vardhayatam. 

106 See J. W. Hauer, Die Anfange der Yogapraxis (Stuttgart, 1922), p. 169 ff.; E. 
Arbman, Rudra (Uppsala, 1929), p. 298 f.; cf. also Die Religionen Indiens, I, p. 184. 

107 See e.g. J. G. Frazer, The Golden Bough, Abr. ed. (London, 1957), Index p. 948, 


- 






96 


“ Dhlh ” in the Rgveda 


“ Dhih ” in the Rgveda 


97 


adduced from various countries to show the belief in the hair possessing 
a large and important part of the owner’s “power” and personality, 108 
one of the finest instances being Samson in Judges, ch. 13 ff. Among these 
is the custom obtaining among the Indian ascetics to dress their hair in 
some unusual fashion or to allow it to grow wild and matted 109 ; the fear 
of the Vedic Indian that the sacrificer’s “lustre” ( varcah ) should leave 
him together with the shaved or clipped hair, this part of the body 
being according to JaimBr. 2,204 the seat of a man’s sri 110 ; and the belief 
in the existence of long-haired male and female daemons (e. g. AV. 8, 6, 
5; 12, 5, 48) are well known. 

Among the ancient Indian gods it is Rudra, “die als gottlich erfahrene 
Macht der unkultivierten und daher ungebandigten, eigenwilligen, 
unberechenbaren, gefahrlichen und gefiirchteten Natur”, 111 whose hosts 
or attendants are described as “the hairy ones”: AV. 11, 2, 31 namas te 
ghosinibhyo namas te kesinibhyah / namo namaskrtabhyo namah sam- 
bhuhjatibhyah / namas te deva senabhyah svasti no abhayam ca nah “homage 
to the noisy ones, homage to the hairy ones, homage to those to whom 
homage is paid, homage to those that enjoy together, homage, O god, 
to thine armies; welfare be to us and safety to us”. In later times Durga, 
Siva’s spouse, is characterized as Kesinl. It may therefore be warranted 
to consider the possibility of the following explication of the word kesinih 
in 1, 151, 6a: “(semi-) divine females wearing long hair as a token of their 
‘yogic’ qualities.” 

The translations “schrieen zu” (Geldner) or “briillten” (Lfiders) are, 
in my opinion, not adequate. The verb nu- and its compounds express, in 
the Rgveda, also the idea of “cheering, applauding, praising”, an activity 


s.v. (some Indian instances on p. 891 f.); H. Webster, Magic (Stanford Cal., 1948), 
p. 254; R. Thurnwald in Archiv fiir Religionswiss., 27 (1929), p. 101 f.; M. Riem- 
schneider, Der Wettergott (Leipzig, 1956), p. 124 ff.; H. Wagenvoort, Roman Dynamism 
(Oxford, 1947), p. 141 f.; R. E. Onians, The origins of European thought (Cambridge, 
1954), p. 109 ff., p. 130 f.; in general, Hastings’ Encyclopaedia of Religions and Ethics 
(Edinburgh, 1908-1926), VI, p. 474 ff.; Handworterbuch des deutschen Aherglaubens 
(Berlin-Leipzig, 1927-1937), III, 1259 ff. 

108 For witches etc. in modern India see e.g. also W. Koppers, Die Bhil in Zentral- 
indien (Wien, 1948), p. 292; E. Thurston, Omens and superstitions of Southern India 
(London, 1912), Index, p. 315. 

109 See e.g. J. Campbell Oman, The mystics, ascetics and saints of India (London, 
1903), p. 39; R. Schmidt, Fakire und Fakirtum 2 (Berlin, 1921), p. 35; W. Crooke, 
Popular religion and folk-lore of Northern-India (Westminster, 1896), I, p. 239; J. N. 
Farquhar, The crown of Hinduism (Oxford, 1913), p. 267. 

110 For other details in connection with the hair in Vedic times see J. C. Heesterman, 
The ancient Indian royal consecration, Thesis Utrecht 1957, p. 215. 

111 Die Religionen Indiens, I: Veda und alterer Hinduismus (Stuttgart, 1960), p. 89. 


to which the Indian attributed a fortifying and wholesome effect. 112 
In 8, 63, 5 svatram arka anusatendra gotrasya davane the hymns of praise 
are said to have, by cheering, inspired the energy in the god Indra with 
regard to (for) giving the cow-herd. 113 Elsewhere the eulogists “raise 
shouts with words of praise” to the same god on behalf of their patrons: 
8, 88, 1 indram girbhir navamahe; 6, 38, 3. In 6, 7, 2 and 4 it is Agni 
Vaisvanara, the navel of the acts of worship, the seat of riches, who is in 
this way greeted with cheers by the gods. See also 10, 71, 3; 1, 164, 3-4; 
8, 95, 1; 9, 12, 2. As the verb is regularly accompanied by an accusative 
of the person Geldner’s and Lfiders’ translations are improbable, and the 
existence of an adverbial rtaya in the RV. is problematic. 1 would trans¬ 
late pada a : “the long-haired females have cheered ye, M. and V., with a 
view to rta (i.e. for the furtherance or advantage of rta, so as to strengthen 
rta)”. As far as rtaya is concerned RV. 1, 153, 3 seems to be a parallel: 
pipaya dhenur aditir rtaya janaya mitravaruna havirde 114 ; one is tempted 
to compare also 1,151,3 115 “the peoples celebrate your birth (O Mitra and 
Varuna) ... with a view to obtain great ability ( dalcsase mahe). When ye 
bring (impart) that to the (manifestations of) rta, to the courser (which is 
to win vajah) (yad im rtaya bharatho yad arvate ), then ye promote, by 
means of the oblation, the course of the sacrificial acts in an industrious 
way”. For the verb bharathah compare 4, 16, 16, where Indra “brings” 
vajah to the eulogist; 2, 16,4 where the same god receives, in a similar way 
kratuh “resourcefulness”; in 10, 30, 12 the waters bring kratuh and 
amrtam. 

Returning to 1, 151, 6 I would translate padab like Renou “when ye 
sing the progress (welfare, possibly for the singer cum suis, for the devo¬ 
tees, but preferably: the success of the actions to be mentioned in pada 
3)”; cf. st. 2 gatum arcate, and for the implications 1,9,10 indrciya susam 
arcati “he sings Indra’s strength”, i.e. “he strengthens Indra by singing 
(‘ein (Lied) als Ansporn’, Geldner)”; 10, 96, 2 indraya susam ... areata 
(“singet dem I. ein starkendes Lied” Geldner); 10, 133, 1. 

In the third pada the gods are requested to “discharge” or “emit from 
themselves” the visions or inspirations and to make these swell: the 
twofold activity expected, in connection with dhiyah, from those gods who 
concern themselves about them. If the above interpretation of the first 

112 I refer to my treatise “Zur Frage nach dem Ursprung und Wesen des indischen 
Dramas”, in Acta Orientalia, 19 (Leiden, 1943), p. 438 ff. 

113 For svatra- see Geldner, o.c., I 2 , p. 34. 

111 Otherwise Geldner, o.c., I 2 , p. 212; Liiders, o.c., p. 424 f.; Renou, o.c., V, p. 77. 
115 For this difficult stanza see also Liiders, o.c., p. 432; Renou, o.c., VII, p. 35. 
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line be correct, Mitra and Varuna are only expected to produce the visions 
when they themselves have started singing to the accompaniment of a 
strengthening applause of powerful beings (or phenomena). The verb 
ava-srjate is characteristically also used in connection with rain (5, 62, 
3; 10, 113, 4), rivers (1, 32, 12), and water which is allowed to flow away. 

Returning for a moment to the god Agni it may be observed that he is 
also requested to stimulate those speaking so as to enable them to achieve 
their purposes. 1, 27, 11 sano maham animano / dhumaketuh puruscandrah 
I dhiye vajaya hinvatu. 116 It is worth noticing that the name of the god is 
in this line accompanied by no less than three epithets. Although 
dhumaketu- “(the) smoke-bannered (one)” has often become more or less 
fixed, serving merely to remind the hearers of the god’s identity, 117 it is 
also used to lay special emphasis on an important side of his character, 
viz. his going upwards and coming into contact with the celestial powers 
(cf. 5, 11, 3; 7, 2, 1; 3, 3). 118 By the words “resplendent one” and “the 
one beyond measure” attention is no doubt invited to his character as a god 
of light and unlimited activity. For hinvatu compare 8, 71, 5 yam tvam 
vipra medhasatav agne hinosi dhanaya (“jemand dazu gelangen lassen” 
Grassmann); 6, 45, 30 as me raye mahe hinu (Indra is the addressee); 9, 36, 
3 kratve daksaya no hinu (Soma is the subject). Thus Agni is in 1, 27, 11 
implored to stimulate the seer or poet who is speaking into an effort to 
obtain a “vision” and vaja (perhaps: a “vision” and, hence, vaja). 

We now come to the famous stanza 3, 62, 10, the Savitrl or Gayatrl: 
tat savitur varenyam bhargo devasya dhimahi / dhiyo yo nah pracodayat. 
The more or less traditional interpretation: “eineBitteum Erleuchtung, 
d.h. um Inspiration” 119 is no doubt right. The injunctive dhimahi being 
indifferent as to mood and tense should, also in connection with the follow¬ 
ing subjunctive, be best translated by an expression stating a wish or 
hope: “we should like (we hope) to obtain that desirable (excellent) 
radiance (light, brightness) of Savitar (the “generator” or divine “stim¬ 
ulator”, the light of heaven in its dynamic, moving and mobile aspect, 
the divine “motor” which impels the sun with which it is sometimes 

116 Not “zu Kraft und Einsicht fiihr’ er uns” (Grassmann, Rig-veda iibers., II, p. 27). 

117 See Epithets in the Rgveda, p. 82 f. 

118 It may perhaps be remembered that the inhalation of smoke is a mode of producing 
temporary inspiration. “In the Hindukush a fire is kindled with twigs of the sacred 
cedar; and the Dainyal or Sibyl, with a cloth over her head, inhales the thick pungent 
smoke till she is seized with convulsions and falls senseless to the ground. Soon she 
rises and raises a shrill chant, which is caught up and loudly repeated by her audience. 
So Apollo’s prophetess ate the sacred laurel and was fumigated with it before she 
prophesied ...” (J. G. Frazer, The golden Bough, Abr. ed., London, 1957, p. 125). 

119 Geldner, o.c. I 2 , p. 410. 
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identified (5, 81, 2-3)), who will (is expected to) excite (stimulate, inspire, 
urge on) our visions . It may be useful to add here a traditional 
interpretation of this stanza, to which we will have to revert in another 
chapter of this publication. It is for instance followed in the translation 
given by Keith 120 (TS. 1, 5, 6, 4): “That excellent glory of Savitar, the god 
we meditate, that he may stimulate our prayers.” 

The twofold activity of a god in connection with the dhiyah, giving or 
revealing and promoting or stimulating, is also apparent from 3, 34, 5 
acetayad dhiya ima jaritre prematn varnam atirac chukram asam “he 
(Indra, to whom the hymn is dedicated) revealed these ‘visions’ to the 
praiser, he furthered their bright (pure) form (outward appearance)”. 121 
The verb acetayat is worth noticing: cit- conveying the general meaning 
of “perceiving, being attentive, distinguishing, observing, taking notice of”, 
the causative stem is regularly used in the sense of “to make somebody 
(acc.) attentive, to cause somebody (acc.) to perceive , to instruct some¬ 
body (acc.) etc.”. Grassmann’s 122 interpretation of the above construc¬ 
tion (dative of the person) “jemanden (D.) etwas (Acc.) lehren” is in¬ 
correct, because the non-causative stem occurs also to denote the idea 
of “appearing, becoming conspicuous”: cf. 6, 12, 3 where Agni is the 
subject adrogho na dravita cetati tman “von selbst erscheint er wie ein 
harmloser Ausreiszer (?)” (Geldner); cf. also 10, 3, 4; 5, 59, 3 sriyase 
cetatha narah. “prachtig zu schauen zieht ihr Herren (viz. the Maruts) die 
Augen auf sich (Geldner), rather: “ye appear (are conspicuous) with a 
view to welfare, so as to bring (us) srih” 123 - in 10, 91, 5 Agni’s sriyah are 
said to be like the lightnings of the rain-clouds; the aorist aceti occurs to 
indicate the idea of “appeared, became light or visible”: 1, 113, 4 (cf. also 
7, 67, 2; 7, 78, 4; and 1, 92, 12) in connection with Usas (Dawn); 8, 56, 5 
with Agni. The verb cit- obviously expressing some such idea as “to be- 

A. B. Keith, The Veda of the Black Yajus School (Cambridge Mass., 1914), p. 75. 
Though intending to discuss the interpretations of, and variations upon, the Savitrl 
in a separate article which is to appear elsewhere, I may observe here that according 
to S.Br. 2, 3, 4, 39 this stanza dedicated to Savitar, the impeller of the gods, leads 
to the fulfilment of all the wishes of the sacrificer; that mystical and ritualistic applica¬ 
tions occur e.g. already in G.Br. 1, 1, 36 and Bar. Up. 6, 3, 6; that the periphrastic 
interpretation given by Sir William Jones ran as follows: “Let us adore the supremacy 
of that divine sun who illuminates all, from whom all proceed, to whom all must 
return, whom we invoke to direct our understandings aright in our progress towards 
his holy seat.” 

1M ^ le l atter activity will be commented upon in the following pages. 

Grassmann, Worterbuch, 447; in Rig-veda iibers., I, p. 82 however: “dem Sanger 
zeigt’ er diese Andachtslieder”. 

123 See Aspects of early Visnuism, p. 176 ff. 
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come visible, obvious, manifest, to stand out” the transitive use may be 
considered to be based on a general sense of “distinguishing, perceiving, 
noticing, being attentive to”, and the causative admits, in 3, 34, 5, of the 
translation “to make visible, or manifest to, to reveal” (in both senses of 

to exhibit to the sight” and “to disclose something not previously 
known”). The phrase acetayad (subject: a god) dhiyah is so to say the 
grammatical counterpart of dhiya cetati in 3, 11, 3 agnir dhiya sa cetati 
keturyajhasya / artham hy asya tarani where Geldner’s translation: “denn 
Agni, das erste Banner des Opfers, versteht es mit Kunst, sein Ziel zu 
erreichen” should, in my opinion, be replaced by “Agni, the ‘signal’ of 
worship, becomes visible (appears) v/ith dhlh ; for his business is to the 
purpose”. 124 

As to the crucial stanza 4, 21, 7 125 - “st. 6-8 ratselhafte Anspielung auf 
unbekannte Vorgange ...” 126 - one might consider the admissibility of 
translating the last pada prayaddhiyeprdyase madaya as follows: “when 
he (Indra) is of use to (is capable of promoting) dhih, the ritual proceedings 
(cf. e.g. 5, 22, 2 pra yajha etu; 7, 66, 1 pra ... stomo na etu ) and the 
excitement-of-intoxication-and-inspiration”. 

Before turning to the task of the seer who has received a dhih it is 
interesting to draw attention to some passages which though, if the present 
author is not mistaken, being in perfect harmony with the general meaning 
to be attributed to the term under examination are more or less special 
cases, because they do not appear to have a direct bearing upon the usual 
visions” of the inspired sages who are concerned with hymns and 
eulogies. 

Sometimes it is easier to disagree with Geldner’s “mit Kunst” {dhiya) 
than to substitute the right translation. In 9, 71, 6 soma is stated to long 
for his golden seat (cf. 9, 75, 3), dhiya krtam : “prepared with ‘vision’” 
{dhiya. svakarmana, Sayana). Does that mean: “while pronouncing ‘a 
vision that is to say: does the term refer to “ritual or sacramental 
words”, such as are, for instance, prescribed in PB. 1, 2, 3 f. in connection 
with the “installation” of the dronakalasa 127 : “thou art the vessel of rta; 
thou art of the lord of the forest (i.e. of wood), of Brhaspati, of Prajapati 
• ■ • , h e rs I push myself forward for the sake of glory and spiritual lustre”? 
Or does dhiya mean the “vision” or “intuition” proper, the specific mental 
picture evoked by, or infused into, the mind of the creative artisan who 

121 For tarani see also Oldenberg, Rgveda, Noten, 1, p. 190. 

125 See Oldenberg, o.c., I, p. 286; Geldner, o.c., I 2 , p. 446. 

126 Geldner, l.c. 

127 W. Caland-V. Henry, L'Agniftoma (Paris, 1906), p. 159. 
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had “visions”, in the same manner as, for instance, the sculptors of later 
times had to produce their idols after mental images and examples? We 
would, in my opinion, do wisely if we viewed this passage in the same line 
as the next, 10, 53, 6. 

In 10, 53, 6 Agni is addressed as follows: tantum tanvan rajaso bhanum 
am ihi jyotismatah patho raksa dhiya krtan “stretching the thread (cf. 1, 
142, 1 etc.) do thou follow the light of space; pay attention to (do not 
disregard) the light paths which have been made by (means of) dhih". 
Here the spokesman implores the god to take up his office and to conduct 
the gods to the sacrificial ground (cf. pada d). Therefore he has to go 
along the paths in the infinite space which are illuminated by the sun. 
These paths are said to be made by dhih. This is not “Kunst”, but may 
be “vision” in the sense of “faculty of evoking by the power of inspira¬ 
tion or imagination specific mental pictures and realizing these so as to 
create concrete objects”. The supposition that dhih, in this context, 
stands for the words constituting the “translation” of the vision is less 
probable. The poet does not say - and in all probability did not know - 
whose dhih made the paths. One might suggest: the power-substance or 
Daseinsmacht dhih acting spontaneously or set in operation by a divine 
power which is left unmentioned. 

Of the latter procedure an explicit mention is perhaps made in 4, 1, 10. 
After having praised, in the stanzas 6-9, the god of fire the author con¬ 
tinues: “this Agni will conduct us to the treasure a share in which is 
allotted by the gods {ratnam devabhaktam), which is his, which all the 
immortals, Father Heaven, the generator, realized (converted into 
actuality: alcrnvan ... satyam) by virtue of dhih". As observed by 
Geldner 128 Agni is not rarely said to give a ratnam. Cf. especially 4, 2, 13; 
15, 3; 7, 16, 6; 12. This treasure is no doubt light. For satyam kr- 
compare e. g. 4, 17, 10; 20; 5, 45, 7; 9, 78, 5. The purport of this stanza 
is to a certain extent elucidated by st. 18: “when they (the Angiras) woke 
up they looked about; then they held the treasure allotted by heaven 
{ratnam ... dyubhaktam ) (saying): ‘all the gods are in all houses’; 
O Mitra and Varuna, be there realization for this vision! {dhiye ... satyam 
astu )”. Whether or not these translations hit the mark, there is no reason 
to follow Geldner who in st. 10 renders the crucial words by “nach 
(deinem oder unserem) Sinne”, in 18 by “dem Wunsche (soli Erfiillung 
werden)”. The awakening of the Angiras to which the text refers is not 
the normal daily experience, but the mythical event of the recovery of 

128 Geldner, o.c., I 2 , p. 414, who is however wrong in adding “es ist an die Kiihe und 
die Daksina zu denken”. 
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light (cf. st. 14; 17; cf. also 3, 31,4), which they had “found” when it was 
“imprisoned”. This act of seeing after the universal darkness could, 
from the point of view of the poet, appositely be regarded as an event 
replete with supranormal power. In st. 14 the Angiras are described as 
having found the light, to which they had accommodated themselves by 
virtue of their “visions” ( vidanta jyotis cakrpanta dhibhih). Are the 
dhiyah in st. 14 the supranormal visionary sight which had enabled them 
not only mentally to anticipate, but also to find the real light the realiza¬ 
tion of which is the ratnam in st. 18? The form cakrpanta does not seem 
to present difficulties, deriving from krp- = kip- “to be adapted etc.” 129 ; 
cf. e.g. 10, 130, 5 and 6. 

RV. 9, 112 has often been incorrectly understood. 130 Winternitz 131 is 
for instance wrong in considering it “ein satirisches Gedicht, welches 
liber die mannigfachen Wunsche der Menschen spottet”. The initial 
words of the line nananam va u no dhiyo vi vratani jananam do not exactly 
mean “different indeed are our skill and talents”, nor can Geldner’s 
“Kenntnisse (Gedanken)” - Sayana explains by karmani - be considered 
a completely adequate rendering of dhiyah. The second pada meaning 
“the functions of human beings are of many and different kinds” and the 
second line furnishing us with a specification: “the carpenter wants 
(ichati) a thing that is broken, the physician somebody who is wounded, 
the brahman one who presses out the soma ..the dhih may be “the 
mental image, the idea or mental archetype awaiting realization, a mental 
conception determining a man’s action or conduct”. This somewhat less 
defined and at least in this context more “popular” nuance is not out of 
tune with the popular character of this text in general, 132 which together 
with 113 and 114 constitutes some additions to the ninth book from which 
it also differs in tone. The author describes the various ways in which 
people seek their own advantage. Between the lines we should read 
“Indra, give them (give us) the things they (we) long for, each in his own 
way”, that is: “let their dhiyah be realized”. The adj. ndnadhiyah in st. 3 
seems to admit of a similar interpretation: “I am a proclaimer (of 
religious and eulogistic truth), papa is a physician, mama grinds the grain; 
with various “ideas” ( ndnadhiyah ) we all wish to obtain property ...”. 
Instead of Oldenberg’s comment: “es war bestimmt der dhi- dieses 

129 Cf. also Renou, £t. ved. et pan.. Ill, p. 49. 

130 See my remarks in “The so-called secular, humorous and satirical hymns of the 
Rgveda”, in Orientalia Neerlandica, A volume of Oriental studies, published by the 
Netherlands' Oriental Society (Leiden, 1948), p. 325 ff. 

131 M. Winternitz, Geschichte der indischen Litteratur, I 2 (Leipzig, 1907), p. 96. 

132 See Secular ... hymns, p. 327; Pischel, Vedische Studien, I, p. 107. 


vasuyu- die Erfullung zu sichern” 133 1 would observe: by cultivating the 
dhih one no doubt added to one’s chance of obtaining a suitable job. 

Let us now return to the dhih received by the inspired seer who is en¬ 
gaged in producing ritual hymns. 

Geldner renders 8, 6, 28 as if dhiya denotes the attendant circumstance 
under which the inspired one was born: upahvare girindm samgathe ca 
nadinam dhiya vipro ajayata “im Versteck der Berge und in der Vereinigung 
der Fliisse wurde der Seher unter Gebet geboren”. Although Sayana 
explains this stanza so as to refer to Indra (cf. also st. 20), at whom the 
hymn is aimed, the commentaries on VS. 26, 15 where it recurs, regard 
Soma as the subject. For us, this difference of opinion is immaterial, 
because what matters is that a divine being, defined as an “inspired seer”, 
is said to have been born by, through (thus Sayana: yagakriyaya stutya 
va pradurbhavati, his conclusion of the purport of the stanza being that 
“we also ought to worship or to praise where Indra is said to be manifest¬ 
ed”), with (thus Mahidhara, on VS. 26, 15: “the sage, i.e. Soma, was born 
with the thought ‘the inspired seers and others will worship with me’”), 
or together with ‘vision’”. I would prefer the last possibility : compare 
1, 130, 9 suras cakram pra vrhaj jata ojasa “he (Indra) born together with 
ojas tore the wheel of the sun off”. Now, the power-substance of supra¬ 
normal creativeness and powerful energy and vitality ojas is in the 
Rgveda especially proper to Indra 134 ; possessing this desirable “power” or 
“quality” this god is able to perform various exploits of manly courage. 
According to 10, 153, 2 he is born from ojas, that is to say: he is a man¬ 
ifestation of that power, to 7, 82, 2 the gods presented him with it; 
singers praise him ojase i.e. “in order to provide him with ojas” (8, 12, 22 
f.). He is born in order to display this energy (8, 61, 2) and elsewhere 
(1, 130, 4) he girds himself with ojas, heroic superiorities ( savobhih ) and 
greatness. The text under discussion quite appropriately describes him 
as having come into existence together with his most characteristic power 
or quality. An illustrative parallel is 2, 22, 3 where the same god is said 
to have been born together with ( sakam\ ) his inventive resourcefulness 
(kratuna ), together with ( sakam ) his ojas, and to have increased together 
with manly energy. Compare also 8, 62, 10 ut jatam indra te sava ut tvam 
ut tava kratum /... vavrdhuh “they have, O Indra, increased thine innate 
heroic power and thyself and thine inventiveness”. It would appear to me 
that in 8, 6, 28 the vipra is in a similar way stated to have been born 
together with the power or faculty which is characteristically his, dhih. 

133 Oldenberg, in Gott. Gel. Anz., 1909, p. 80. 

134 See Ancient-Indian “ojas" ..., p. 9 ff. 
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Here it is interesting to note that the viprah are stated to aspire by 
means of dhih to medha “wisdom”, 135 and the question arises whether 
Geldner was right in translating 8, 3, 18 ime hi te karavo vavasur dhiya 
vipraso medhasataye as follows: “denn diese deine Dichter, die Rede- 
gewaltigen, verlangen mit ihrer Dichtung die Meisterschaft zu gewinnen”. 
I would prefer “for these proclaimers, these men who are transported 
with their visionary thoughts long by means of (or through) (their) dhih 
eagerly for the attainment of wisdom”. These words hardly admit of an 
explication other than this: men who are susceptible to extraordinary 
contact with the unseen consider the visions which they receive and which 
they attempt to give the shape of audible, rhythmic, and meaningful 
speech, a means of attaining to a state of mind which may tentatively be 
indicated by our expression “wisdom”. What is medha! In 1, 165, 14 the 
words d ... karur asmah cakre manyasya medha must mean: “the pro- 
claimer (more precisely) the ‘wisdom’ of the descendant of Mana has 
called us (Indra is speaking) near”; here medha obviously is a means of 
influencing the gods. In 9, 65, 16 it is medhabhir that king Soma is purified 
and proceeds to go through the air: to Geldner’s “dichterischen Ge- 
danken”, Liiders’ 136 “Liedern” or even to Renou’s 137 “les sages-paroles du 
laudateur (professionnel)” I would prefer “by the manifestations of 
(practical) wisdom (of the eulogists)”. As is well known “wisdom” was, 
in a primitive milieu, decidedly “practical” or creative in character, 
enabling its possessor to do something extraordinary, to fulfil individual 
wishes which cannot be attained by ordinary means, etc. 138 Cf. 9, 26, 3 
(Geldner: “Eingebung”; Bhawe 139 “heart-felt song”); 7, 104, 6. This 
medha is on the other hand granted by a god: by Soma in 9, 32, 6 asme 
dhehi dyumad yaso ... / sanim medham uta sravah (cf. 9, 107, 25); by 
Sadasaspati in 1, 18, 6; by the Maruts 2, 34, 7. It does not however follow 
that medha “n’est autre que la faculte poetique” 140 ; nor should we yield 
to the temptation to conclude with Bhawe 141 that medha- and dhi- are used 
in an identical sense: real homonyms are extremely rare. That the 
eulogists exert or manifest their medha- (cf. e.g. 5, 27, 4; 42, 13 142 ) as well 

135 Renou, Et. ved. et pan., I, p. 3; IV, p. 13. 

136 Liiders, o.c., p. 215. 

137 Renou, Et. ved. et pap., VIII, p. 98, cf. p. 40. 

138 See Four studies in the language of the Veda (’s-Gravenhage, 1959), p. 183 ff. 

130 Bhawe, o.c., II, p. 43, 45. 

140 Renou, o.c., I, p. 3. 

141 Bhawe, o.c., II, p. 45. 

142 Here pra- ... medhani giram bhare I can of course subscribe to Renou’s (Et. sur 
le vocab. du RV., p. 29, n. 1) interpretation: “forme de sagesse (consistant ou aboutis- 
sant en) poeme”. 


as their dhi- by means of their words or hymns, neither means that they 
are synonyms nor that they are simply equivalents to “hymn” or “eulogy” 
(stutyd, Sayana). It is in any case difficult to assume the sense of “poetical 
inspiration” in passages such as 4, 33, 10 where the Rbhus made Indra’s 
horses medhaya “by their skill or (practical) wisdom”. 143 

With regard to 1, 95, 8 c kavir budhnam pari marmrjyate dhih / sa 
devatata samitir babhuva “the inspired seer, (his) ‘vision’ wipes the 
base (of Agni); he (Agni) became, in the cult of the gods, 144 (their) 
meeting-place” Geldner furnishes his readers with the annotation: “als 
Asyndeton statt des Genitivverhaltnisses: der (dichtende) Gedanke des 
Sehers”. We would rather consider the construction an example of the 
well-known cr/_Y)pLoc xa0’ oAov xocl xoct a jispoc;, 145 dhih being a more de¬ 
tailed statement concerning the organ or faculty which enables the seer to 
perform his function or which performs the function on his behalf. 

In the purification stanzas RV. 9, 67, 22-27 the poet addressing Soma 
Pavamana implores (st. 22) the divine draught, whom he calls a purifier: 
pavamanah so adya... punatu nah “this one being purified must now purify 
us”; in st. 23 the prayer is somewhat more specified: brahmapunihi nah 
“purify our brahma (i.e. the fundamental power manifesting itself, inter 
aha, in the words of the poet)”; in 24 the addition is made brahmasavaih 
punihi nah “purify us by means of vivifications, instigations or generations 
of brahma”: this no doubt means by stimulating the specific power called 
brahma (not: “Andachtserguss”, Grassmann; Geldner’s “Eingebungen 
feierlicher Worte” may for practical purposes serve as a makeshift). 
Then, in st. 25 the poet implores the god Savitar to purify him by the 
sieve as well as the stimulations (viz. of brahma): it might be remembered 
that the production of savah is Savitar’s concern. In st. 26 Agni completes 
the triad of gods, contributing his specific skill called daksa- to the process 
of purification which the poet wishes to undergo. The climax is reached 
in st. 27: “all gods, the Vasus must purify me with ‘vision’ {dhiya, certainly 
not ‘Verstandnis’”, Geldner ; Sayana gives atmiyena karmana). One 
might subscribe to Geldner’s 146 interpretation: “Im RV. beziehen sich 
... die Verse auf die vorbereitende innere Lauterung und Weihung des 
Dichters fur die Dichtung und heilige Handlung”. The majority of these 

143 For ved. medha- = Avestan mazda compare B. Geiger, Die Amasa Spantas 
(Wien, 1916), p. 213; S. Konow, “Medha und Mazda”, in Jha commemoration Volume 
(Poona, 1937), p. 217 ff.; K. Barr, 0st og Vest (Kobenhavn, 1945), p. 136; F. B. J. 
Kuiper, in Indo-Ir. Journal, 1, p. 86 ff. 

144 See Renou, Et. ved. et pan., IV, p. 101, 105. 

145 See e.g. W. Havers, Handbuch der erklarenden Syntax (Heidelberg, 1931), p. 46. 

146 Geldner, o.c., Ill, p. 56. 
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stanzas is found, with considerable varieties of reading, also in other 
texts: thus st. 27 returns as AV. 6, 19, 1 punantu ma devajanah punantu 
manavo dhiya “let the troop of the gods, let men purify me with dhih”; 
similarly, TB. 1, 4, 8, 1 and MS. 3,11, 10, whereas VS. 19, 39 has p. m. d. p. 
manasa dhiyah “... dhiyah must purify me with manah”. 147 The stanza is 
in association with others used in various rites of purification and of 
“appeasement” of evil (santih). li8 Whatever the reason of these altera¬ 
tions, dhih i.e. “vision”, that is a special form of contact with, and “in¬ 
spiration” by, the unseen obviously was considered a source of purifica¬ 
tion. For this purification cf. also RV. 10, 17, 10 apo asman matarah 
... ghrtena no ... punantu; 10, 18, 2. - Compare also in RV. khila 2, 7, 2 
punantu manasa dhiyah punantu visva bhutani / jatavedo yad astutam. 

An interesting place, RV. 1, 61, 16, informs us about the descendants 
of Gotama who have composed, for Indra, stanzas representing, or 
consisting of, brahman: evd te ... suvrktindra brahmani gotamaso akran. 
In pada c the god is requested to “place the dhih which is to be given every 
form in them”: aisu visvapesasam dhiyam dhah. There is, in my opinion, 
no doubt whatever about the purport of this question: the Gotamas 
ask, in this final stanza, after having explicitly stated that they have 
strengthened the god with a eulogy, not to withdraw from them the power 
of vision. 149 The final verse pratar maksu dhiyavasur jagamyat 150 is, then, 
not out of place here. 

A close examination of all the Rgvedic texts exhibiting the term under 
discussion will however show that the mere “revelation” of a “vision” 
did not suffice. The supranormal sight, the privilege of a temporary 
initiation into the divine secrets was necessary; it was however only the 
initial stage of a process. It was left to the seer to foster, develop, culti¬ 
vate the dhih which he had acquired, which had been given to him or 
which had come to him. He had to “translate” it into audible and intel¬ 
ligible words, to turn the material received into something intelligible 
and liturgically useful, to adapt it so as to make it suitable for recitation, 
to develop the initial nucleus into a more or less coherent series of stanzas. 
Enabled by the creative impulse he had to compose a series of stanzas 
which were to be intrinsically powerful because they were intended to 
exert influence upon the gods, to arouse the divine powers and to stimul- 

117 M. Bloomfield, F. Edgerton, M. B. Emeneau, Vedic Variants, III (Philadelphia, 
1934), p. 191 (§411). 

148 I refer to W. D. Whitney-Ch. R. Lanman, Atharva-veda Samhita, p. 294. 

149 The aorist may be used also when the author views a process as continuing. 

160 The final verse of Nodhas and his family, occurring also 1, 58, 9 etc.; cf. Geldner, 
o.c., I 2 , p. 74. 
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ate them to activity in the interests of the sacrifices and their relatives 
including the poets and eulogists themselves. It will be seen that the 
Vedic vocabulary furnished the authors with some expressions to indicate 
this side of their activities. It will also be clear that dhih is one of those 
Vedic terms which denote, not only a “power concept” but also an 
empirical phenomenon. 

That the Vedic poets were completely conscious that the process of 
composing liturgical “hymns” had to pass through different stages ap¬ 
pears from the Jnana-sukta (RV. 10, 71) in which, according to the 
Brhaddevata (7, 109), Brhaspati praised that knowledge “which is im¬ 
mortal light and by union with which one attains to brahma” (yaj jyotir 
amrtam brahma yadyogat samupasnute...). In this sukta the problem of 
sacral speech, its origin, secret and production is, of course in an archaic 
and unsystematic way, discussed. 151 One of its themes is the “invention” 
of sacral speech by the ancient seers, another its discovery by the wise 
(cf. Brhadd. 7, 112 yathaitam anvavindanta vidvamsarsigatam satim). 

Some parts of this sukta may be quoted in full: (st. 1) brhaspate pra- 
thamam vaco agram yatprairata namadheyam dadhanah / yad esam srestham 
yad aripram asit prena tad esam nihitam guhavih “O Brhaspati, when they 
(the wise seers of the mythical ‘Urzeit’) started instituting name-giving, 
the first and foremost part of Speech, 152 which was the most excellent 
(of what they possessed) which was pure (blameless), [that] being con¬ 
cealed became manifest through their sympathetic disposition”; (st. 2) 
saktum iva titaiina punanto yatra dhira manasa vacam akrata / atra sa- 
khayah sakhyani janate bhadraisam laksmir nihitadhi vaci “where the wise 
seers (i.e. those who were to be characterized by dhih), cleaning it like 
ground meal with a sieve, produced Speech by means of their intentional 
thought (manah), then the partners (in a collective interest) became 
conscious of their partnership; their auspicious ‘sign’ (prognostication 
of luck and prosperity 153 ) was placed on speech”. In contradistinction to 

151 I refer to Geldner’s introductory note, o.c.. Ill, p. 248 f.; B. Essers, Vac, Het 
woord als godsgestalte en als godgeleerdheid in de Veda, Thesis Groningen 1952, 
p. 97 ff. Compare also TB. 2, 8, 8, 5 sa no havani jufatam indrapatni / vag aksaram 
prathamaja rtasya / vedanam matamrtasya nabhili / sa no jufdnopayajnam agat / avanti 
devi suhava me astu / yam r$ayo mantrakrto manisinah / anvaichan devas tapasa sramena / 
tarn devim vdcaip havi.;a yajamahe / sa no dadhatu sukrtasya lolce / etc. 

152 Cf. FtV. 8, 100, 10. 

153 For lak?mi- (“an object or a being the very existence or presence of which means 
something”; cf. e.g. AiB. 2, 40, 8 “the offering verse is acquisition, is puriya laksmih ; 
verily thus he creates (furthers) punyd laksmih “a condition of prosperity”) see G. 
Hartmann, Beitrage zur Geschichte der Gottin Laksmi, Thesis Kiel 1933, p. 3, and my 
Aspects of early Visriuism (’s-Gravenhage, 1954), p. 215 ff. 
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Geldner who translating 2 c by “da erkennen die Genossen ihre Genos- 
senschaft” is of the opinion that this stanza also describes the ancient 
seers as turning their “visions” into poems “in gegenseitiger Freund- 
schaft, im kollegialen Verkehr und Zusammenwirken”, I would draw 
attention to such occurrences of sakhi- and sakhya- as e.g. 5, 52, 2 where 
the Maruts are called sthirasya savasah sakhayah “Freunde aus dauernder 
Starke” (Geldner) i.e. “Theilhaber an gemeinschaftlichem Besitz eines 
Gutes” (Grassmann); 4, 33, 2 where the Rbhus attain to the sakhyam 
of the gods, i.e. to partnership in their community. 164 That is to say: 
these words may emphasize the close relations between the members 
of a group on the one hand and a common interest or another group on 
the other. The sukta continues (st. 3) yajhena vacah padavlyam dyan 
tam anv avindann rsisu pravistam / tam abhrtya vy adadhuh purutra tam 
sapta rebha abhi sam navante “by means of worship (the sacrifice) 
they (another group, the “historical seers”, 165 or “second generation”, 
being interested in the liturgical function of speech) went the way of 
Speech; they discovered her that had entered the rsis (viz. the dhirah 
“wise seers” of st. 2); they fetched her and distributed her over many 
places (persons) 156 ; since the seven rebhas (a definite class of eulogists, 

154 Compare also the use of Avestan ha%ay- which occurs Yt. 11, 16 f. in the sense o 
“Genosse” (thus F. Wolff, Avesta, Strassburg, 1910, p. 224) of Sraosa (i.e. the hypo¬ 
stasis and genius of Obedience or Discipline: E. Benveniste, in Rev. hist, ret., 130 
(1945), II, p. 13 f.; Journ. As., 1954, p. 304), of Rasnu “the Judge”, of Mithra, of the 
true Mazdayasnian religion, of Justice, of Mithra’s companion Asi “Award”, and of 
other divine powers and hypostases, among whom are, interestingly enough, “Holy 
(or, rather, “energetic, wirksames”: see Oriens, 2, 195 ff.) Word” (tnqDra- spanta-) the 
Laws against the Daevas, and finally to denote the companions “des ganzen der 
Wahrheit zugehorigen Daseins” (H. Lommel, Die Yast’s des Awesta, Gottingen- 
Leipzig, 1927, p. 91); it is moreover found in Yt. 19, 89, and 95 to denote the 
“companions” of the eschatologic figure Astvatarata; see e.g. H. Lommel, Die Religion 
Zarathustras, Tubingen, 1930, p. 215 ff.; (19, 95) “the companions of the victorious 
A. will appear on the scene, whose thoughts, words and works, and whose daena 
(‘Religion’) are right and who will never speak untruth ...” The term applies however 
also to partners, associates, ‘business friends’ (Yt. 10, 116, see I. Gershevitch, The 
Avestan hymn to Mithra, Cambridge, 1959, p. 266 f.). In Y. 68, 12 the meaning of 
the word seems to be “fellow of a fellowship of priests”. The English fellow is likewise 
used so as to characterize a person’s association with a professional body, learned 
society etc., as well as to denote a member of a corporation in his relation to the other 
members; similarly, associate, etc. 

155 p or t | lc human rsis, our Fathers, appearing on the scene when the sacrifice has 
been instituted see RV. 10, 130, 6; cf. also 150, 4 and, on the other hand, 82, 4 where 
the ‘first seers’ - who are also elsewhere distinguished from the later rsis - act as as¬ 
sistants of Visvakarman in creating the world. 

158 Cf. Brhadd. 7, 112 “and how the wise ( vidvamsah ) found her when she was 
located among the seers (rsi-), and how they divided her at the sacrifice ...”. 
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here 157 probably identical with the seven rsis, “our Fathers” occurring 
eg j n 4 ; 42 , 8; 10, 109, 4), cheer together at her”. That is to say: the 
liturgical word which was hidden in the ancient rsis was at a given moment 
disclosed and given to many seers in historical times. 

According to st. 4 those who see or hear do not always perceive Vac; 
but to another she “unfolds” herself, like a willing wife to her husband, 
that is to say: she reveals herself only to the chosen one. Here Geldner 
appositely reminds his readers of Kafhop. 2,23: “the atman cannot be 
attained by instruction, nor by intellectual power, not even through 
much study of the sacred tradition; he is to be attained only by the one 
whom the atman chooses himself; to such a one he reveals his own na¬ 
ture”. Other partners - or fellows, as members of the same group - how¬ 
ever are not encouraged to join in the ceremonies conducted for the 
acquisition of vaja because their words have become sterile (st. 5). The 
man who has deserted a partner (fellow) has no longer a share in Speech; 
he does not know the way of the meritorious act ( sukrtasya pantham) 
(st. 6). After having pointed out, in st. 7, the difference in swiftness of 
thought between the fellows the author draws attention to those brahmans 
who “worship, as fellows, together while the impulses of their ‘mind’ 
were fashioned in their heart”: hrda tasfesu manaso javesu yad brahmanah 
samyajante sakhayah, referring no doubt to the further development and 
completions of the “impulses”, their turning into liturgical hymns, during 
the performance of the rites. In stanza 9 those who are not real brahmans, 
168 who do not fulfil duties as officiants, who use speech in a bad way are 
blamed (cf. also Brhadd. 7, 111), the tenth stanza “praising the wise 
men” (Brhadd. 7, 113), whereas the final verses (st. 11) state the function 
of the chief priests: one of them is engaged in developing (or, increasing) 
the abundance of the sacred verses in praise of the gods (ream tvah posam 
aste pupusvati), another sings a hymn..., a third, the brahman, enunci¬ 
ates the ‘knowledge of what exists’...”. 

The elaboration of a “thought” or “vision” is also clearly described 
in 8, 6, 32 f., not, it is true, with regard to dhih, but in connection with 
matih “the initial or inspired thought”: “have, O Indra, pleasure in this 
eulogy of mine, please assist me and cause my ‘thought’ (matih, not 
‘Absicht’, Geldner) to thrive and increase (pra vardhaya). And by virtue 
of our brahmanhood 159 we, inspired seers (viprah), fashioned (ataksma) 

157 See also Renou, £t. ved. et pari-. III, p. 52. 

158 I cannot agree with Essers, o.c., p. 99, who speaks of a ‘college’ of sacrificial 
priests. 

159 For brahmatiya (instr.) cf. asurya- “the state, condition, quality of being an 
asura-”, rajya- “royalty”; sakhya- “friendship”. 
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for thee, O thou increased bearer of the vajra, (this matih, i.e. we develop¬ 
ed it so as to become a ‘eulogy’) in order to live (i.e. that we may live: 
jlvase )”. For talcs-, 160 a verb specially used to express ideas such as 
“fashioning, forming, cutting, etc. out of some material or other”, of the 
handicraft of artisans, but also found suitable for the expression of the 
processes by which the sky was “manufactured” (3, 38, 2), the sacrifice 
was “made” (3, 54, 12), the race of the dasas was created (5, 33, 4), the 
sun was produced (5, 33, 4) and other important cosmogonical deeds 
were performed, compare also the above 10, 71, 8; 1, 67, 4 hrda yat 
tastan mantram asamsan. In 10, 53, 10 the inspired poets ( kavayah) 
are encouraged to whet the chisels with which they taks- with a view 
to amrtam, i.e. to “immortality”, that is to say: with a view to continu¬ 
ance of life or to safeguarding against death. The object of the verb is no 
doubt the secret or mystic words of sacral speech, mentioned in the second 
line by which the gods have attained to “immortality”, and those who 
elaborate these words are explicitly called “knowing”: vidvamsah pada 
guhyani kartana yena devaso amrtatvam anasuh. In this connection one 
might refer to 7, 87, 4 where Varuna is said to have revealed to the poet 
who calls himself “wise” i.e. “initiated” (medhira-), that the man who 
has knowledge of the “mystic word” should utter it as (one reveals) 
mysteries, if he wishes to offer, as an inspired seer, his service to the later 
generations 161 : vidvan padasya guhya na vocad yugaya vipra uparaya 
siksan. The poet of 1, 72, 6 likewise expatiates upon the guhyani pada 
which were concealed with Agni and found by those active in worship, 
who by means of these words guard “immortality” ( raksante amrtam). 
The verb taks- is also used in 2, 19, 8: (the family of the rsi Grtsamada) 
manma taksuh “fashioned a piece of “poesie heritee, memorisee””, 162 and 
1, 130, 6 where the sons of the ritual officials called Ayus 163 have on 
behalf of Indra fashioned “this word” like an “inspired” ( dhirah ) artisan 
a chariot; 1, 67, 4 vidantim (Agni while being hidden) atra naro dliiyamdha 
hrda yat tastan mantram asamsan ; 1, 171, 2 where a stoma- has been 
fashioned, “with heart and mind” {hrda manasa ) for the Maruts. 164 

Thus the author of RV. 1, 109 after stating in st. 1 that, in default of 
relatives, the gods Indra and Agni are his only “providence” or “pro¬ 
tection” ( pramatih ) says that that is why he “fashioned” ( ataksam ) for 

160 See Renou, Etudes sur le vocabulaire du Rgveda, I (Pondichery, 1958), p. 23 ff. 

161 See also Renou, fit. ved. et pari., V, p. 71; VII, p. 86. 

162 Renou, Et. ved. et pan., I, p. 2. 

163 See H. W. Bailey, in Bull. School Or. Afr. Stud., 20 (1957), p. 41 ff. 

164 Compare also Renou, o.c., I, p. 16. 
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them a dhiyam vajayantim “an inspired hymn that is to acquire manifes¬ 
tations of generative and recreative energy”. The gods are to benefit by 
the activity of the author who on the other hand hopes to acquire vaja 
by composing and reciting his work. 

The realization of hopes and wishes is the aim of the author of 2, 11,12: 
tve indrapy abhuma vipra dhiyam vanema rtaya sapantah. Instead of 
Geldner’s translation: “bei dir, O Indra, haben wir Redekundigen 
Zuflucht gesucht; wir wollen Gewinn von der Dichtung haben, indem wir 
sie richtig pflegen” or Liiders’ “... wir mochten (dir) das Lied darbringen, 
es in (mit) Wahrheit pflegend” 165 I would however prefer: "... we should 
like to acquire a ‘vision’, cultivating (developing) it with rta”. 166 One 
might compare the phrase dhiyam san-. For van-, active, in the sense of 
“to win, acquire”, see e.g. 1, 129, 7 vanema tad dhotraya citantya vanema 
rayim rayivah suviryam...; 4, 44, 2 ( sriyam ); 6, 6, 3 {vana). The process 
taking as a rule place in a friendly or pacific way the forms of van- are 
frequently used to convey the meaning: “accepting (kindly)”. 167 The 
same idea and not “to love” is, as far as I am able to see, expressed in 
4, 44, 3 168 : rtasya va vanuse purvydya namo yemano asvind vavartat 
“or (who) paying homage will induce you, O Asvins, to turn towards him 
who from of old endeavours to win (a manifestation of) rta” and 4, 23, 
10 rtam yemana rtam id vanoti “who holds to rta- endeavours to win 
(manifestations of) rta”. 

Those occurrences of dhih are of special interest in which it combines 
with other terms of religious or weltanschauliches import. Thus it reads 
8, 42, 3 imam dhiyam siksamariasya deva kratum daksam varuna sam 
sisadhi “moi qui m’excerce a ce poeme-ci, dieu, 6 Varuna, aiguise (en moi) 
la force inspirante, la force agissante!” (Renou, 169 who observes: 
“ kratu -: daksa- nettement complementaires: les deux stades de la realisa¬ 
tion, conception et mise en oeuvre”). In my opinion, kratu- may for the 
sake of brevity be translated by “resourcefulness” or “inventiveness”, 170 
daksa- by “ability, dexterity, expertness”. These two “qualities” are 
needed to bring a “poetical experiment” to a happy conclusion. They 
are the vessel that according to the second half of the stanza takes the 
rsi across. The chances of failure are characterized as durita “bad courses, 
danger, discomfort, evil”. 

165 Liiders, o.c., p. 446. For rtaya sap- the same, p. 447 ff. 

166 Instrumental of procedure. 

167 See also Liiders, o.c., p. 437 f. 

168 Otherwise Geldner, o.c., I 2 , p. 476; Liiders, o.c., p. 438, n. 1. 

169 Renou, Et. ved. et pari., V, p. 93; VII, p. 71. 

170 See e.g. Epithets in the Rgveda, p. 159. 
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According to Grassmann’s Worterbuch the term dhih is in a number of 
places used to convey the sense of “Achtsamkeit, von den Gottern, sofern 
sie auf die heiligen Werke der Menschen achten, auch mit dem Neben- 
begriff des Wohlwollens, der Fursorge (auch pi.)”- However, it is in cases 
such as 1, 3, 2 as difficult to adopt this translations as it is to subscribe 
to Geldner’s view that the word answers to “Verstandnis”: “O Asvins 
who exhibit many acts of marvellous skill ( purudamsasa), by thy mighty 
‘vision’ accept graciously ( vanatam ) the words of praise” would appear 
to be a more satisfactory interpretation. 171 

The combination of dhih and damsah occurs also in 1, 166, 13, stating 
that the Maruts formerly favoured the eulogy, showing their consanguin¬ 
ity (viz. with the ancestors of the ‘poet’ who is speaking); “with this 
vision {aya dhiya )”, the text continues, “the lords (i.e. the Maruts) have 
become visible to Manu together with their exploits of marvellous skill 
{damsanaih)”. I for one would not object to the above translation which 
seems in any case to be preferable to Geldner’s “mit dieser Gesinnung” 
{anaydnugrahatmikaya buddhya, Sayana). The pronoun aya may in the 
usual way 172 refer to what is present or in possession of the speaker: so 
the Maruts showing their damsah came to the ancestor of men with, or 
being in the possession of, the dhih which is identical with the vision 
obtained by the present seer. 

I subjoin here a third place exhibiting dhi- and dams-. “Ganz nach 
ihrem Sinn” (Geldner) can hardly be a correct equivalent of ittha dhiya 
in 1, 159, 1 “I start praising Heaven and Earth... who accomplishing 
together with the gods deeds of marvellous skill ( sudamsasa ) increase the 
objects of value (varyarii prabhusatah) 173 in such an (extraordinary way) 
with ‘vision’, i.e. with such ‘vision’ {ittha dhiya)”. The indeclinable 
ittha is always expressive: “in the way we see”, “in an extraordinary 
way”. As these deities are in the same stanza also described as rtavrdha 17i 
“(growing (having grown) by, or in, rta-)” and pracetasa “clever, wise” 
(an adjective qualifying a special aspect of practical knowledge) the 
dhih ascribed to the gods may be their extraordinary insight into the 
essence of reality, and their faculty of imagination which while depending 
on that insight assists them in promoting the welfare of the world. We 
may compare the use of addha veda which was touched upon in chapter 
I, that of evamvid- etc. 

1.1 For the construction cf. 3, 61, 1 uso vcijena vajini “O Dawn, rich in vaja”. 

1.2 See e.g. A. A. Macdonell, A vedic grammar for students 3 (Oxford, 1953), p. 293. 
173 For pra-bhii- see Four studies in the language of the Veda (’s-Gravenhage, 1959), 
p. 83. 

1,4 Liiders, o.c., p. 555 ff. 
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Let us by way of digression discuss here the other cases in which 
dhih combines with ittha. 

Instead of Geldner’s translation “recht nach seinem Sinn” I would pre¬ 
fer, in 5, 61, 15, “you (the Maruts) conduct the mortal with such ‘vision’ 
{ittha dhiya), you hear, when (you are) invoked for assistance”. The 
Maruts are considered competent guides of men because of their extra¬ 
ordinary faculty of sight and insight, which they impart to their worship¬ 
pers. Being implored to further, by their benevolence, the interest of 
their devotees, they are repeatedly stated to assist, reward, and especially 
to protect the sacrifices. 

The same phrase occurs 1, 2, 6 vayav indras ca sunvata a yatam upa 
niskrtam / maksv ittha dhiya nara “O Vayu and Indra, come to the rendez¬ 
vous 175 of him who presses (soma), promptly, in such a way, with vision, 
i.e. such ‘vision’, O lords”. In any case, not “so recht nach Wunsch” 
(Geldner). 

In these cases the phrase ittha dhiya applies, as far as I am able to see, 
to activities of gods. The compound itthddhi- which is in the Pada- 
patha constantly analysed as ittha and dhi- is on the other hand used in 
connection with men. These men belong, at least in two cases, to those 
groups of the ancient Indian society which did not as a rule receive 
visions or “poetic” or religious inspiration. Cf. 2, 20, 2 where Indra is 
stated to be a protector of the devout man who approaches the god 
itthadhih (“a la pensee correcte”, Renou 176 ); it may be noticed that 
Sayana combines the adjective {evamvidhopadravopasamarupakarmasi) 
with varuta (Indra), which, though syntactically possible, is less probable 
from the point of view of versification; 4, 11, 3 tvad eti dravinam virapesa 
itthadhiye (“aspirant”, Renou) dasuse martyaya ; 9, 61, 2 “who (Indra) 
destroyed strongholds for (king) Divodasa, who was itthadhih (“der 
darnach trachtete”, Geldner; “dont la pensee etait (fixee) ainsi qu’il 
convient’, Renou)”. It seems preferable to assign to this word, in all 
three cases, the same meaning, which, if appearances are not deceptive, 
is the same as in 9, 112, 1, viz. “mental image formed with regard to a 
‘profane’ object”. 

That the “inspiration” was to be worked up, couched in intelligible 
words, moulded into a suitable metrical form is also evident from pas¬ 
sages such as 2, 28, 5... rdhyama te varuna kham rtasya / ma tantus chedi 
vayato dhiyam me ma matra sary apasah pura rtoh. Geldner is no doubt 
right in providing this stanza with the comment: “drei verschiedene 

175 See Renou, Rt. ved. et pan.. Ill, p. 60. 

176 Renou, Rt. ved. et pap., VIII, p. 89, 31. 
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Bilder fur die religiose Dichtung”. Since the words rtasya dhara anu 
trndhi purvlh may, with Liiders, 177 be taken to be a “dichterische Um- 
schreibung der gewohnlichen Bitte um Inspiration” (and perhaps Liiders 
is not right in adding: “und Hilfe fur Abfassung und Vortrag des Kult- 
liedes”), the meaning of 2, 28, 5 b probably is “may we succeed (in find¬ 
ing) the aperture (well) of thy rta”, that means: “may we obtain visions 
or receive inspirations”. The next padas: “let not the thread break when 
I am weaving my dhlh ”, etc. must refer to the process of converting the 
inspiration into audible speech and metrical stanzas. 

In his introductory note to RV. 10, 101 Geldner observes: “Der 
Dichter fordert seine Amtsbriider auf, das Opferwerk am friihen Morgen 
zu vollziehen, und zwar kleidet er diese Aufforderung in eine Reihe von 
Bildern und Metaphern, die dem praktischen Leben und der in der 
Friihe beginnenden Tatigkeit aller Berufsstande (this term is somewhat 
anachronistic) entnommen sind... Das Opferwerk besteht aus der 
Dichtung und der Somabereitung”. After awakening his colleagues from 
sleep and arousing them to activity and after having invoked some of 
the morning deities the author continues: (st. 2) mandra krnudhvam 
dhiya a tanudhvam navam aritraparanlm krnudhvam / iskrnudhvam ayu- 
dharam krnudhvam prahcam yojham pra nayata sakhayah “make the dhiyah 
pleasant (so as to sound pleasantly); spread (stretch, extend them); 
construct a ship that ferries across by means of oars; make the weapons 
ready; hold them in readiness; lead the worship forwards (promote it), 
O companions”. The similes and metaphorical expressions are instructive. 
The singers or reciters are to give the dhiyah an agreeable form and to 
transform them into a means of overcoming difficulties (the frequent simile 
of the ship that saves and protects; cf. e.g. 1, 131, 2; 140, 12), into a 
weapon with which to conquer the evil powers of distress and obstruction. 
By doing so they are to promote the ceremonies. The use of the verb 
tan- is instructive: it occurs also to denote the performance of a sacri¬ 
fice or prolonged act of worship, implying that like the warp of a woven 
fabric it is put on the stocks and elaborated (e.g. 1, 170, 4; 3, 3, 6 agnir ... 
tanvano yajham purupesasam 178 dhiya.-, 10,130, 2). In st. 4 the seers are 
compared to ploughmen: sird yuhjanti kavayah, being dhlrah, i. e. char¬ 
acterized by the possession of dhlh, they aim at the gods’ benevolence. 
The metaphor of the well and the pail in st. 5 and 6 throws some light on 
another aspect of the activities of the officiants: (5) nir ahavan krnotana 
sam varatra dadhatana / sihcamaha avatam udrinam vayam susekam 

1,7 Liiders, Vanina, p. 443, 474 (“erbohre viele Strome der Wahrheit”). 

See also Renou, JEt. Voc. RV., I, p. 25 f. 


Dhlh” in the Rgveda 

anupaksitam “set the pails in order, fasten the straps (to them); let us 
pour out (water drawn from) the hole which contains water, which 
flows well and is inexhaustible”. If these stanzas should refer to the 
dhiyah the images would be clear: the vision or “inspiration” is “drawn”, 
not without man’s exertion, from a well which in itself is inexhaustible. 
In view of st. 7 which is quite unambiguous these stanzas should however 
rather be made to refer to the preparation of the soma. The likewise 
interesting stanza 9 of the same hymn has already been discussed. 

The question may to begin with be raised whether we are to interpret 
the phrase yuhjate dhiyah so as to refer to the initial stage of receiving 
visions or inspirations or to the poet’s elaboration: 5, 81, 1 yuhjate mana 
uta yuhjate dhiyo vipra viprasya brhato vipascitah. It is obvious that a 
literal translation such as given by Geldner: “sie spannen den Geist an, 
und spannen die Gedanken an...” is of little use. Is the subject, i.e. 
the inspired sages, said to put their “mind” and dhiyah to the sacrificial 
performances like horses to a chariot? - cf. 10, 13, 1 yuje vam brahma 
purvyam namobhih - or do they turn, direct or concentrate their thoughts 
(upon the source of inspiration) - cf. 1, 48,4 yuhjate mano danaya surayahl 
- Or is the difference between these interpretations in fact not so sub¬ 
stantial as it appears to be from our translations? Is moreover vipascitah 
sing. gen. (Sayana, Grassmann) or plur. nom. (Geldner)? Although the 
middle forms of the verb, the position of the words manah and dhiyah 
point to a translation “they ... their thought and their dhiyah”, it would 
be an attractive hypothesis to connect these nouns with the second pada, 
considering vipascitah a genitive. The adjective vipascit- is not rarely 
used to qualify gods: Agni in 3, 27, 2; Indra in 8, 13, 10; 98, 1; Soma 
Pavamana 9, 86, 44; Mitra and Varuna 5, 63, 7. Gods are said to pos¬ 
sess, or to have the disposal of, a manah in 7, 20, 6; 8, 92, 28 (Indra), 
or a dhih'. 1, 3, 2 (Asvins); 166, 13 (Maruts) etc. The verb yuj-, yuhkte 
with an accusative is in post-Vedic texts used in the sense of “sharing, 
participating in”: Bhag. Pur. 7, 9, 32 na nu tamo na gundrns ca yuhkse. 
Compare also yoga- in the sense of “acquisition, gain”. If we should 
hesitate to assume this sense we could consider the meaning implied in 
the image occurring in 7, 27, 1 where Indra is invoked to put the dhiyah 
(to his chariot), or to employ, apply or utilize these dhiyah. The transla¬ 
tion: “the inspired seers utilize the manah and the dhlh of the inspired one 
(Savitar)” therefore seems to present no difficulties, and “they participate 
in the manah... of the inspired one” is, perhaps, not beyond possibility. 
It may therefore have been the poet’s intention to say that in fact the 
manah and the dhlh employed belong to the god, that they are placed by 


178 
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him at the rsi’s disposal. Some light may be thrown on the ideas formed 
by the ancient Aryans on the divinity of the manah and related “concepts” 
or “entities” by RV. 6, 9, 5 where Agni Vaisvanara who is magnified as 
the light in the world is said to be the light to be seen, the manah that 
is the quickest among all the flying (beings or objects). In 1, i64, 18 the 
problem is raised as to the origin of the devam manah. 

RV. 6, 35, 3 c has given rise to some controversial discussion between 
Bergaigne, 179 Oldenberg, 180 Geldner 181 : kada dhiyo na niyuto yuvase. 
Geldner: “wann wirst du deine Gespanne anspannen wie (der Dichter) 
seine Gedanken?”; “ dhiyo ni-yu- im iibertragenen Sinn = dhiyo yuj- 
5, 81, 1”. 

The exact meaning of 1, 102, 1 is not clear at first sight: imam te 
dhiyam pra bhare maho mahim asya stotre dhisana yat ta anaje. The much 
discussed word dhisaya, being the name of a goddess of disputed uncertain 
function and character, 182 has been explained as “the tutelary deity of 
suckling”, as “the representative of the maternal nutritive power”, but 
also as “une personnification de l’inspiration poetique” (Renou). 183 
“La encore on est en presence d’un de ces vocables riches en resonances, 
que les poetes se complaisent a introduire dans des contextes qui en 
accroissent, plutot qu’ils n’en reduisent, les virtualites semantiques. 
L’une des facettes s’applique visiblement a l’elan poetique, a l’inspiration 
qui, venue du dieu, “marque son onction” sur l’hymne: asya stotre 
dhisana yat ta anaje 1, 102, l”. 184 A translation “I offer this important 
product of vision to thee, the important one, since in the eulogy of this 
(rsi, man) thy Dhisana has been anointed (has been applied like an 
unction, ‘marque son onction’)” is indeed attractive. 

When it is stated that Indra is to be invoked by dhiyah {dhibhir havyah : 

179 A. Bergaigne, La religion vedique, I (Paris, 1878), p. VII, n. “l’assimilation des 
prices a des attelages est une des idees les plus familidres aux pontes vediques”. 

180 Oldenberg, in Z.D.M.G., 61, p. 824 f. “wann wirst du (Indra) die Gebete wie 
Gespanne anspannen (um zu uns zu fahren)?”, considering also the possibility of ‘eine 
Entgleisung’ (cf. the same in Z.D.M.G. 55, p. 279). “Auch so wird Indra, wie der 
Tenor des Liedes erwarten laszt, angerufen, mit den Gebeten etwas zu machen”. 

181 Geldner, o.c., H, p. 132. 

182 See e.g. K. F. Johansson, Die altindische Gottin Dhisana and Verwandtes (Uppsala- 
Leipzig, 1917); Oldenberg, in Gott. Gel. Anz., 1919, p. 347 ff.; J. Wackernagel-A. 
Debrunner, Altind. Grammatik, II, 2 (Gottingen, 1954), p. 925; M. Mayrhofer, 
Kurzgef. etymol. Worterbuch des Altind., II, p. 103 f.; Renou, Et. ved. etpari., I, p. 4 f.; 
IV, p. 54, 60; VII, p. 50; the same, Etudes sur le voc. du RV, I, p. 52 ff.; Gonda, 
Die Religionen Indiens, I, p. 98, n. 21. 

188 Cf. also Geldner, o.c., I 2 , p. 372. 

181 For the interpretation given by the ancient commentators see Geldner, o.c., I 2 , 
p. 132. 
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6, 18, 6) the term no doubt refers to the hymns, “prayers” or eulogies by 
which the god’s activity is, on behalf of the reciter and his patrons, stim¬ 
ulated and roused to activity. One might compare 10, 104, 3 where the 
same god is requested to be pleased by the prayers (?, dhena : stutivag- 
bhih, Sayana 185 ) and all the dhiyah, being praised mightily ( sacya ). 
In 5, 52, 14 the rsi urges himself to invite the Maruts, adding “or come 
hurriedly, praised by dhiyah (stuta dhibhih )”; asmadiyabhih stutibhih, 
Sayana. With reference to Brhaspati it reads 10, 67, 8 te satyena manasa 
gopatim ga iyanasa isapayanta dhibhih “with a mind which was in harmony 
with “truth-and-reality” they excited, approaching him for cows, the lord 
of the cows by means of their ‘hymns’”. Here also the sacral words 
which originate in vision prove, for the benefit of the reciter and his 
patrons, a means of influencing the divine powers and of gaining access 
to welfare and the possession of valuable objects. Other passages ex¬ 
hibiting dhih in the sense of “verses, hymn, versified thought etc.” are 
9, 86, 17 pra vo dhiyo mandrayuvo vipanyuvah panasyuvah samvasanesv 
akramuh; 9, 94, 1 adhi yad asmin (i.e. some ) ... spardhante dhiyah surye 
na visah; ibid. 2 dhiyah pinvanah svasare na gava rtayantir abhi vavasra 
indum. 

There can therefore, in my opinion, be no doubt whatever that Geldner’s 
“Andacht” is in cases such as 6, 2, 4 not the right word: rdhad yas te 
sudanave dhiya martah sasamate “the mortal man who exerts himself 
with (by means of) dhih successfully 186 (in the performance of ritual work) 
for thee (Agni), O bounteous one”. Here again, dhih is the materialized 
vision, the hymns, prayers and recitations, accompanying the ritual 
acts. Compare also 1, 1, 7 up a tvagne dive dive dosavastar dhiya vayam/ 
namo bharanta emasi. 

With reference to 1, 143, 7 and 144, 1 indhano... vidathesu didyac 
cukravarnam ud u no yamsate dhiyam and eti pra hota vratam asya 
mayayordhvam dadhanah sucipesasam dhiyam, 187 the subject being, in 
both cases, Agni, the question arises as to what these sentences meant 
to the ancient audience. The compound ud yam- occurs several times to 
express the idea of offering to the gods; since it etymologically means 
“to bring or hold upwards, to hold out”, this application is perfectly 
clear; cf. e.g. 8, 101, 7; 2, 31, 7; 6, 68, 1 in connection with words ( vacam - 
si) and worship ( yajhah ). Agni however is, as a hotar (1, 144, 1), a medi- 

185 See Renou, Et. ved. et pan., I, p. 11. 

185 See Renou, Gratnmaire de la langue vedique (Paris, 1952), p. 325, § 385, n. 1. 

187 “... das leuchtend geschmuckte Lied nach oben (in den Himmel) befordernd”, 
H. P. Schmidt, Vedisch vrata und awestisch urv&ta (Hamburg, 1958), p. 60. 
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ator between the sacrificer and his priests on the one hand and the gods 
on the other. He is no doubt supposed to forward the dhiyah as he con¬ 
veys the offerings to the gods (2, 3,10; 11; 3,9,6; 21,1 etc.). Similarly, 1, 
178, 3: Indra, appearing in person, is an udyanta girah “a raiser of the 
words of praise”. The phrase urdhvam dadhanah... dhiyam must first 
and foremost be compared to 1, 119, 2 urdhva dhitih praty asya pra- 
yamany adhayi ',1,2,1 urdhvam no adhvaram krtam havesu ta devesu vanatho 
varyani “hebet unser Opfer empor wahrend der (Gotter)anrufungen; 
ihr beide gewinnet bei den Gottern kostliche Dinge”. 

The final stanza 6, 50, 15 188 exhibits a case of an interesting juxtapos¬ 
ition :... dhibhir bharadvaja abhy arcanti arkaih “the descendants of Bh. 
praise with ‘visions’ and songs of praise.” 

From a variety of places it is, indeed, apparent that the role played by 
a god in the process or series of processes connected with dhiyah was not 
limited to the revelation or illumination proper. Gods are in various 
ways concerned with them also after the moment of “vision”. They are 
believed to do something with them, they make their influence felt, 
they promote or further the dhiyah. In 1, 90, 5 two gods, Pusan and 
Visnu, are implored to make the prayers of those speaking “cattle- 
crowned” ( go-agrah ), and the speakers blessed. There is no reason for 
following Sayana who feels himself reminded of the aptoryama rite 
for recovering lost cattle, Pusan being the protector of herds: aptoryama- 
lalcsanani karmani. The epithet go-agra- accompanies in 1, 53, 5 the 
devi pramatih “the divine providence”; in 1, 92, 7 vajan, in 1, 169, 8 
surudhah “wealth consisting in the increase of cattle”, in 2, 1, 16 ratim 
“donation”, in 6, 39, 1 isah “refreshment” in similar prayers for very 
appreciated goods; cf. also 9, 71, 8. In 3, 62, 8, addressed once again to 
Pusan, this benevolent god of the paths, the able guide, the protector, 
retriever and conductor, is requested to show his interest. In 6, 49, 8 
he is implored to bring every dhlh to fulfilment ( sisadhati ). This interest 
of a god in a dhih is worthy of a more close investigation, the more so as 
the verbs, adjectives, and metaphors used in the relevant passages may 
probably throw some light on the conceptions formed and ideas fostered 
by the poets in connection with this divine activity. Thus in 4, 41, 5 
Indra and Varuna are requested to be “the lovers of this dhih like two 
bulls of the cow” ( bhutam asya dhiyah pretara...). This cow, the poet 
continues, which discharges a thousand streams “must yield us much 

188 For the interpretation of this line see Oldenberg, Z.D.M.G., 42, p. 212; Geldner, 
o.c., II, p. 153; Renou, ft. ved. et pari., IV, p. 86. 
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milk”. 189 May we read in the image the conviction that these gods exert 
an ‘impregnating’ influence upon the dhih! Compare VS. 28, 10 where 
the Lord of the Forest, the hundredfold resourceful one, i.e. the sacrificial 
stake, bears the epithet dhiyo jostaram “lover or fosterer of the dhih”. 
Is there in RV. 9, 99, 6 any connection between the epithet given to 
Soma, patir dhiyah, and the action ascribed to him ( pasau na reta adadhat) 
or is the occurrence of the epithet a mere fortuity? 

Among several other epithets the stanza RV. 3, 3, 8 contains also 
yantaram dhinam usijam ca vaghatam “the ‘driver’, ‘guide’ or governor 
of the dhiyah and the usij (?) 190 among the sacrifices” which are to 
characterize Agni Jatavedas who is according to the poet also to be 
praised and reverentially instigated. One might compare: 2, 23, 19 
Brahmanaspati as the yantar- of the sukta; 3, 13, 3 Agni as the yantar- 
of eulogists and of the sacrifices; 2, 41, 20 (Heaven and Earth) yajham 
devesu yachatam. 

We now come to the difficult stanza 9, 47, 4 svayam kavir vidhartari 
vipraya ratnam ichati /yadi marmrjyate dhiyah. Bhawe’s 191 view ( dhiyah 
= dhibhih: “when he is groomed by the praises”) is for syntactical reasons 
to be rejected as long as there are other possibilities of interpretation. 
The phrase may mean: “il nettoie avec force les pensees-poetiques”, 192 
the poet ascribing to the god’s influence what is in fact done by the eulo¬ 
gist who develops his visions into a hymn. This sense is beyond doubt in 
1, 61, 2 indraya hrda manasa manisa... dhiyo marjayanta. We might 
however consider also: “he wipes off the dhiyah from himself (in order to 
transfer them from himself to another)”, so that the stanza in its entirety 
would admit of the translation: “the inspired sage (i.e. Soma) spontane¬ 
ously desires to assign the ‘jewel’ to the inspired one, when he ‘wipes 
off’ the ‘visions’ ”. For the sense of marmrjyate compare AV. 6, 113, 

1 (object: enah 193 ). However, the use of the verb in the RV. (cf. 9, 38, 3) 

188 Cf. also W. P. Schmid, in I.F., 64, p. 4. 

190 On this word see Bergaigne, La religion vedique, I, p. 57 ff.; J. Wackernagel-A. 
Debrunner, Altindische Grammatik, II, 2 (Gottingen, 1954), p. 321, 160. The usual 
translation of usij- is “zealous” (vas-: us- “to wish, desire”). It however refers to an 
ancient type of priest (cf. also the Avest. usig- Y. 44, 20: a supporter of the old religion 
to which Zarathustra was opposed). In the Veda also the word usij- mostly refers to 
ancient rather than contemporary sacrificial functions. T. Burrow in Annals of 
Oriental Research, Madras Univ., 13, p. 7 ff., makes an attempt etymologically to 
connect the term with the Hittite verbal root huek-'. huk “to set free from witchcraft, 
charm, cure”. 

181 S. S. Bhawe, Soma hymns of the ligveda, II (Baroda, 1960), p. 98, 101. 

192 Renou, ft. ved. et pan., VIII, p. 26. 

193 See S. Rodhe, Deliver us from evil (Lund-Copenhagen, 1946), p. 149 f. 
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points in the former direction, also in view of 9, 2, 7 giras ta inda ojasa 
marmrjyante apasyuvah / yabhir madaya sumbhase (cf. also 8, 103, 7) 
which may mean: “thy active eulogies, O Soma, through which thou 
ornamentest thyself with a view to intoxication, curry (thee) with crea¬ 
tive power” 184 : thy eulogies since they were inspired by Soma. 

From the following pages it will appear that dhih is the object of a 
comparatively limited number of verbs which express some form of 
action performed by gods with regard to the “visions” of the seers and 
poets. Attention must therefore be drawn to the fact that in connection 
with the concern and activity of the gods in regard to the dhih while 
being elaborated by the ‘poet’ and recited by the eulogist some verbs 
are preferently used: jinv-, pinv- etc., av-, sadh-. 

An interesting passage occurs in 8, 35 where the Asvins to whom the 
sukta is addressed, are invoked, not only to destroy, together with the 
other matutinal deities, Usas and Surya, the demoniac beings, and to 
drive pain and illness away (st. 16), but also (st. 16-18) to (re)animate or 
resuscitate the brahman- (i.e. all those who represent brahma, the brah¬ 
mans) and the dhiyah (st. 16), the ksatram (i.e. the collectivity of the 
ksatriyas) and the men, the cows and the collectivity of the third class of 
the Aryan community: brahma jinvatam uta jinvatam dhiyah..., etc. 
This passage seems to show that there existed, in the view of the author, 
a similar correlation to that class or group of men which could be col¬ 
lectively described as brahma and the faculty of receiving divine sight 
or inspiration as there existed between those called ksatriyas and (the 
leadership of) men, between the ‘third estate’ and cattle-breeding. 
Brahman priests were, in the times of the Rgveda, not necessarily mem¬ 
bers of an hereditary class and the term brahman- could, in all probability, 
be applied to all those who were distinguished by special genius or virtue, 
and were specialized in the performance of rites or who for some reason 
were deemed specially receptive of ‘divine inspiration’. 195 There are 
some remarkable places in the Rgveda where a brahman is associated 
with “thought, mind” or with the spoken word. In 7, 33, 11 Vasistha, 
being addressed as a brahman-, is said to have been born, as Urvasl’s 
son, from manah (“mind”). 196 The close relation between the brahman 

194 See M. Bloomfield, Rig-veda repetitions (Cambridge, Mass., 1916), p. 404; compare 
also Renou, o.c., VIII, p. 49 f.; for ojahi see my Anc.-Ind. ojas ..., p. 12. 

195 See e.g. A. B. Keith, in The Cambridge History of India, I (Cambridge, 1922), 
p. 92 f.; V. M. Apte, in The History and Culture of the Indian people, I (London, 1951), 
p. 386. 

196 See Geldner, o.c., II, p. 213. 
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and the powerful ritual word is on the other hand apparent from texts 
such as: 9, 113, 6 brahma... chandasyam vacant vadan... mahiyate 
somenanandam janayan ; 10, 117, 7 vadan brahmavadato vaniyan; 1, 
164, 35 brahmayam vacah paramam vyoma. Especially interesting are 
1, 80, 1 ittha hi soma in made brahma cakara vardhanam “for thus the 
brahman has in the intoxication produced by soma 197 made a means of 
increasing or strengthening (i.e. a ‘hymn’ as a manifestation of brah¬ 
man- 198 ) ”; 4,58,2 vayamnamaprabravamaghrtasya... upabrahmasrnavac 
chasyamanam. 199 See also 2, 1, 3; 39, 1; 5, 31, 4 and 10, 125, 5. Inter¬ 
estingly enough part of the gods who are concerned with the dhiyah 
are also qualified as brahmans: Agni (2, 1, 2; 4, 9, 4); Indra (6, 45, 7; 
8, 16, 7); Soma (9, 96, 6); the Maruts (5, 29, 3). 

It seems convenient to subjoin here 9, 108, 10 in which Soma, while 
being clarified, is said to gallop towards the camu-vessel. In the third 
pada the divine draught is requested to clarify itself so as to become or 
produce the rain of heavens, a stream of water ( vrstim divah pavasva 
“become clarified with rain”). 200 The last pada jinv a gavistaye dhiyah 
was translated by Geldner: “belebe die Gedanken zum Rindererwerb”. 
The sense of the last word is no doubt somewhat larger. A more essential 
problem concerns the exact meaning of the verb, which is generally and 
rightly considered a nasalized form beside jivati “to live” 201 and is trans¬ 
lated by a variety of German terms: “beleben, starken, kraftigen, 
erquicken, anschwellen lassen, anspornen, ermuntern, begeistern, wecken, 
erregen” (Geldner). In texts such as 1, 118, 2 pinvatam ga jinvatam arvato 
no vardhayatam asvina viram asme it appears that the sense cannot be a 
literal “give life to, cause to live”, but rather “to restore to animation”. 
The sense of “restoring, reviving, reanimating” seems beyond doubt in 
cases such as 8, 44, 16 ( Agnir ) apam retamsi jinvate “... the seed of the 
water”; 10, 9, 3 (prayer directed to the waters) yasya ksayaya jinvatha 
Iapo janayatha ca nah; 3, 15, 6 (to Agni) pra pipaya... jinva vajan ; 53, 

197 “Soma-Begeisterung”, the syntactic predilection for juxtaposition of the identic 
nominal case in cases such as Lat. Romae in foro (instead of in foro Romano)', postero 
die mane', Gell. 1,22,16 in tertio Enni annali in hoc versu. See e.g. W. Havers ,Handbuch 
der erklarenden Syntax (Heidelberg, 1931), p. 46. 

198 For brahma as a vardhanam see Notes on brahman- (Utrecht, 1950), p. 40. 

199 I refer to Geldner’s comment, o.c., I 9 , p. 488. 

200 The ‘literal construction’ being “let the process of clarifying take place, become 
manifest, on (within) yourself, in your sphere with regard to rain” (cf. e.g. the use of 
middle forms in cases such as the Greek xtOeToa roxiSot “she conceives a child”). 

201 See e.g. M. Mayrhofer, Kurzgef. etymol. Worterbuch des Altindischen (Heidelberg, 
1933-), I, p. 420, 435, 439. 
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21; 4, 53, 7; 1, 157, 2 brahmaprtanasu jinvatam ; 8, 35, 16-18; 1, 112, 6; 
9; 10 etc.; in 6, 49, 11 the Maruts are said “to restore even the dark- 
coloured (vegetation) to life and to cause it to thrive” acitram cid dhi 
jinvatha vrdhantah ; 1, 164, 51 bhumim parjanya jinvanti', cf. also 1, 112, 
6; 22 (“erquicken” Geldner). The verb may also be accompanied by a 
dative: 8, 22, 7 trksim... mahe ksatraya jinvathah. However, in 4, 21, 8 
the translation of a middle form must rather be “to move”: “when the 
mountains open and ‘the impulses of the waters’ begin to move ( jinve ) 
with their fluids”; and 3,2, 11 of Agni who having placed his germ in all 
beings (10 d) propagates himself in various wombs and moves...: sa 
jinvate jatharesu prajajhivan ; accordingly in 2, 40, 3 the active (object: 
rathani) “to move” and in this particular context, “to set in motion”. 
Although the situation with regard to the chariot remains obscure, it 
may be the vehicle in which Soma and Pusan, who are addressed, ride 
themselves: “OS. and P. set in motion the chariot that measures the at¬ 
mosphere, that has seven wheels...”. 202 But “urge on” is possible too. 
The meaning of upa pra jinvati in 1, 71, 1 can hardly be “to please or 
gratify in approaching” (Monier-Williams, cf. Sayana); the fingers which 
are meant here, are rather stated to start, in the morning, the fire, or to 
stir it up. Thus Geldner may be right in rendering 2, 23, 19... tanayam 
ca jinva by “O Brahmanaspati, sei du der Lenker dieses Liedes und 
erwecke Nachkommenschaft”. Beginning motion however may be 
considered a special form of restoration, resuscitation or reanimation, 
and so the meaning of the verb may be fairly well rendered by these 
English verbs. Thus 3, 3, 7 vayamsi jinva (Agni Vaisvanara is addressed) 
can hardly have another meaning than: “arouse, restore vigour-and- 
energy”: compare 6, 49, 6 where the gods of rain and wind are implored 
to bring those places which are characterized by damp and moisture 
back to their former condition ( purisani jinvatam apyani)', 9, 9, 4 nadyo 
ajinvad adruhah / yd ekam aksi vavrdhuh “(Soma) machte die Fliisse stark 
(rather: reanimated the rivers), die truglosen (rather: honest), die das 
eine Auge haben grosz werden lassen” 203 ; 9, 12, 6. The words 1, 156, 5 
visnuh... ajinvat... dry am no doubt mean: “Visnu reanimated the Ary¬ 
an”. Cf. also 8, 7, 21. If this conclusion is right 6, 35, 5 ahgirasan brah- 
mana vipra jinva, which no doubt is a prayer for “inspiration”, must 
mean: “arouse, stimulate, O vipra (Indra 201 ), the descendants of Angiras 

202 See S. D. Atkins, Pusan in the Rig-veda (Princeton, 1941), p. 44 f. 

203 Liiders, Varurta, p. 245. 

204 And nobody else; cf. however Geldner, o.c., I 2 , p. 133. 
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by (means of) a manifestation of brahman- (i.e. with the power residing 
in the liturgical word)”. 205 

With regard to the above combination dhiyam jinvati the inference 
seems therefore warranted that it denotes, not the idea of generating or 
evoking “visions”, but that of “resuscitating, arousing”, the power of 
vision - and here one feels reminded of the observations made a propos 
of 3, 39, 2 - power inherent in visions, of “restoring fresh vigour” to 
them, lest they should become, or remain, ineffective. RV. 2, 40, 6 
dhiyam pusa jinvatu visvaminvah may therefore mean: “let Ptisan who 
moves all 206 restore fresh vigour, (re)animate my ‘vision’ ”. There 
exists a similar relation between the epithet and the process in pada b: 
rayim somo rayipatir dadhatu. Geldner’s translation of 6, 49, 14 “dies 
(Lied) mogen nebst den Pflanzen die von Gaben begleiteten (Gotter), 
Bhaga, Purandhi begeistern, um Reichtum (zu gewinnen)” may therefore 
be considered correct. Compare also 8, 35, 16. In 8, 60, 12 satvamno 
vardha prayasa sacivaso jinva dhiyo vasuvidah “do thou (Agni) therefore 
increase by our libation, O thou that art rich in succouring power, re¬ 
suscitate our ‘visions’ which are to procure wealth” the implication ob¬ 
viously is: “cause the power of vision to revive, give (our) visions new 
strength”. The same god is the addressee of 8, 84, 7, to which we will 
have to revert; dhiyo jinvase, however, expresses the same idea. Mention 
may finally be made of 10, 66, 12, requesting the Adityas, Rudras and 
Vasus, who are characterized as sudanavah “bestowing abundantly”, 
to perform the process of jinv- with regard to the brahmans (i.e. the 
powerful ‘texts’) which are being pronounced. Here jinvati likewise means 
“to add fresh power to something which exists already, to animate”. 
All tilings considered the conclusion may be that this phrase refers to a 
second stage in the process of receiving visions and converting them into 
words of liturgical import, to divine assistance in developing the vision, 
in making it vigorous, in “animating” it. One might also remember 
expressions such as occur e.g. 1, 10, 4 brahma ca no vaso sacendra yajham 
ca vardhaya. Cf. also RV. Kh. 1, 9, 6 yabhir (sc. sacibhir) dhiyam 
hinvathah. 

RV. 5, 45, 3 and 6 may be quoted in illustration of the belief that the 
product of vision and inspiration recited by the eulogist could be con¬ 
sidered a duplicate or reproduction of powerful words sprung from vision 
in the mythical past. After the statement, in st. 3, that “for this recitation 

205 We leave the Avestan jaya- (Y. 50, 7) of disputed meaning (“Anregung” Bar- 
tholomae, “stimulant” Duchesne-Guillemin; “Sieg” Humbach) out of consideration. 

206 p or t hi s epithet see also Atkins, o.c., p. 44 f. 
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(ukthaya) the mountain (opened) with a view to the first birth of the 
great (dawns)” it reads, in st. 6 “come on, companions, let us perform 
the dhih with which the mother opened the shed of the cow, by which 
Manu gained the victory over Visisipra...” ( eta dhiyam krnavama sa- 
khayo ’pa yd matam rnuta vrajam goh, etc.). These passages show also the 
supranormal power and efficacy of the dhih. Compare also st. 11. 

Among the activities which the gods are expected to carry out with 
regard to the dhih is that denoted, in Geldner’s translation, by “be- 
fruchten”: 5, 71, 2 c isana pipyatam dhiyah “befruchtet (Mitra and 
Varuna are addressed) unsere Gedanken, die ihr das vermoget!” 207 
= 7, 94, 2 c (Indra and Agni) = 9, 19, 2 c 208 (Soma and Indra). Cf. also 
1, 151, 6. The German metaphor is, in my opinion, not felicitous. It 
seems useful to examine the phrases formed by the same verb in other 
passages. Curiously enough the more explicit parallel in 10, 64, 12 yam 
me dhiyam maruta indra devd adadata .../ tarn pipayata payaseva dhenum 
is translated by the same scholar: “das Gedicht, das ihr mir eingegeben 
habt, O M., I., ... ihr Gotter, das machet recht voll (an Inhalt oder 
Gedanken) wie die Kuh mit Milch”. The poet indeed wants to say: 
“fill the dhih up, make it swollen like an udder filled with milk”, implying, 
no doubt, that it may become a source of useful, refreshing, life-sustain¬ 
ing power. This conclusion is borne out by 2, 2, 9 where the dhih of men 
is said to have become swollen among the immortal denizens of the firm 
heavens: amrtesu... dhispipaya brhaddivesu manusa. What this means is 
revealed in the next pada: the dhih became a milk-yielding cow for its 
proclaimer: duhana dhenur... karave. The above interpretation is also 
supported by 2, 34, 6 asvam iva pipyata dhenum udhani karta dhiyam 
jaritre vajapesasam “make the dhih swell like a milk-giving mare; cause 
it to be adorned with vaja- for the eulogist”. In 8, 6, 43 it is not the gods, 
but men, rsis, the Kanvas, who appear to be able to make the dhih swell 
and increase; they achieve that by their “oral rites” or “liturgical words” 
0 uktha -), and the dhih is in this stanza qualified as overflowing with 
honey and ghee:... dhiyam madhor ghrtasyapipyusim / kanva ukthena 
vavrdhuh. One might compare 6, 36, 3 where the girah “the words of 
praise” are said to be ukthasusmah “moving on vigorously by (the sound 
of) the liturgical speech”. These places show that the liturgical recitation 
was considered a reinforcement of the eulogies or of the inspiration or 

207 “laszt Strome geben die Lieder” (Ludwig, o.c., I, p. 119); “erfiillt die Bitten” 
(Grassmann, RV. iibers., I, p. 217); asmadiyani karmani (as not rarely elsewhere), 
Sayana. 

208 “swell our songs” (Bhawe, o.c., II, p. 11). 
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visionary thought. The conviction to which these stanzas give expression 
is founded on the widespread belief in the power of speech, which is a 
reality unconsciously realized by anyone who attempts to persuade 
others or to rouse their interests or emotions and consciously exploited 
by everybody in social intercourse. This principle was, and is, in many 
communities also recognized with regard to superhuman potencies: 
they too can be influenced by the powerful spoken word. Moreover, 
oral recitation adopting, to a more or less marked degree, stereotyped 
features, is widely supposed to renew the power which is, or is believed 
to be, inherent in myths, mythical narratives, legendary or historical 
traditions, revelations and visionary thought, to resuscitate the efficacy 
which led, in the cases of the prototype in the mythical past, to the de¬ 
sired result. One of the chief characteristics of oral recitation is, indeed, 
its power to confirm or to consolidate the potencies which it describes 
and with which man finds himself confronted. 

The sense of the phrase under discussion is also apparent from 7, 
82, 3 where Indra and Varuna are on the one hand stated to have caused 
the rivers to swell and on the other are requested, pinvatam dhiyah. 
Renou 209 goes so far as to consider this phrase an “emploi derive de 
l’acte mythique consistant a faire gonfler les eaux”. The verb does not 
refer to “Erfullung der Gebete” 210 : “... geht doch das Schwellenmachen 
der angeschwollenen Strome mit dem Schwellenmachen der Lieder 
vollig parallel. Es kann sich daher doch hier auch nicht um die Erfullung 
der Lieder, sondern zunachst nur darum handeln, sie stark zu machen. 
Die Kraftigung der Lieder bewirkt dann allerdings weiter, dasz sie 
Erfullung finden; aber in dem Ausdruck liegt nicht, dasz sie durch die 
Gotter, die sie haben “schwellen” machen, erfiillt werden. Das kraftige 
Lied wirkt automatisch.” 211 

In 8, 95, 5 indra yas te naviyasim giram mandram ajijanat / cikitvin- 
manasam dhiyam pratnam rtasya pipyusim the poet brings to Indra’s 
notice that he has produced a new version of a lovely eulogy, the ancient 
“vision”, of attentive thought, abounding in rta. It may be observed 
that the adjective cikitvinmanas- 212 belongs in 5, 22, 3 to the god Agni. 
Liiders 213 fails to convince me that in passages like this the term rta- 
“geradezu die Bedeutung ‘Kultlied’ annimmt”. Granting the dhih or 
“versified vision” implies, conveys or proclaims rta, it does not follow 

209 Renou, fit. ved. et pan., VII, p. 36. 

210 Geldner, Der Rigveda in Auswahl, I: Glossar (Stuttgart, 1907), p. 109. 

211 Liiders, o.c., p. 431, n. 2. 

212 Cf. Renou, £t. ved. et pan., Ill, p. 77. 

212 Liiders, o.c., p. 421. 
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that both “concepts” are identical. The dhih is so to say filled up with rta 
(cf. 2, 16, 8 yavasasya pipyusi; 9, 16, 7), that does not mean that it is rta. 
Rta occurs as the object of the same verb in 10, 31, 11 rtam atm nakir 
asma apipet; this must mean “nobody here furnished him lavishly with 
rta” (or words to that effect), a statement which may refer to rta’s failing 
in a rsi’s words, 214 i.e. to their non-conformity with the orderly and 
harmonious structure of things. For the use of the verb pi- expressing 
the idea of “swelling” one might compare also 1, 63, 8; 4, 16, 21; 6, 50, 12 
(isam)', 1, 77, 5 ( vajam ). 

It would not be out of place to dilate here once again upon the identi¬ 
fication of a dhih with a cow and some expressions used, by the Vedic 
poets, in that connection. According to a study devoted to the theme 
of “the cow on the pasture” by W. P. Schmid 215 this animal - “gleich- 
gultig, in wie weit auszere und mythologische Momente mitgewirkt 
haben” - occurs “als Gleichnis und Metapher fur die sakrale Dichtung 
und (wird) auch mit dieser identifiziert”. Whereas the poet of RV. 4, 41, 
5 resorts to a simile: “O Indra and Varuna, be ye lovers of this dhih like 
two bulls of a cow; may she yield us milk, having gone as it were over 
the pasture...”, the author of 10, 101, 9 identifies the animal and the 
product of vision: “I draw hither, O gods, your divine (power) of‘vision’ 
... may she, the great cow, give us milk, as if she had gone over the 
pasture....” This cow comes from the gods or has been generated by 
them: 8, 100, 11 devim vacant ajanayanta devah...\ sa no mandresam 
urjam duhana dhenur vag asman upa sustutaitu “the gods generated the 
divine Speech (Vac)...; this milch-cow which ‘speaks’ pleasantly and 
gives us refreshing and strengthening drink and food (viz.) Speech (Vac), 
must come to us highly praised”. This “cow” however needs a good 
pasture, which will give her good grazing, and a good herdsman: hence 
such comparisons as 9, 94, 2 dhiyah pinvanah svasare na gavah “elabor¬ 
ated visions which swell like cows in their own place”. See also 1, 25, 
16 para me yanti dhitayo gavo na gavyutir anu / ichantir urucaksasam. 
She does not like to be appropriated by the incompetent or unqualified: 
8, 101, 16 216 “the mortal of deficient mind has taken me, who produces 
speech, who causes speech to come forth, who approaches with all 
‘visions’, the divine cow, who has come from the gods”. The cow, i.e. 
the hymn which originated in a “vision”, will for the benefit of the 
“poets” swell with milk: 2, 2, 9 “thus, O ancient Agni, the ‘vision’ of 

214 See Geldner, o.c., Ill, p. 180. 

216 See especially W. P. Schmid, in I.F., 64, p. 1 ff. 

216 See above. 
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men has become swollen (with milk) among the immortal denizens of the 
firm heavens, a cow which yields milk to the eulogist on the sacrificial 
enclosures (vrjanesu 217 )”. 

An instructive passage showing the part played, in the ages of the 
ancient poets, by the gods in the realization of religious texts and for¬ 
mulas is 1, 18, 6. Here the author informs us that he has applied to the 
Lord of the seat, 218 Indra’s friend, for gift ( sanim ) and ‘intelligence’ 
(medham, i.e. supranormal insight and understanding), 219 these terms 
probably constituting a hendiadys (cf. 4, 37, 6 medhasatau; 7, 94, 6 etc.). 
“Without whom”, the text continues, “the worship ( yajhah ) even of him 
who is wise-and-inspired ( vipascitah ) remains unsuccessful; he promotes 
the employment (application) 220 of the ‘visions’ (sa dhinam yogam 
invati) 2 21 .” The term yoga- must be translated in accordance with the 
verbal forms of yuj- in 5, 81, 1; 7, 27, 1 which have already been com¬ 
mented upon. The text no doubt means that without the assent and co¬ 
operation of the genius loci neither the “visions” and the verses arisen 
from them nor the manual acts of worship will succeed: cf. st. 8 ad 
rdhnoti haviskrtim prahcam krnoty adhvaram. 

Agni’s activity with regard to dhiyah is vaguely described as “help” or 
“good offices”: 1, 79, 7 ava no agna utibhir.. ./ visvasu dhisu.. . The mean¬ 
ing may, theoretically speaking, be either: help us in receiving the proper 
visionary thoughts and in converting them into verses or: assist us in 
making these verses effective. Probably, however, both sides of the 
matter are meant. A similar “vagueness” inheres in 8, 71, 12 agnim vo 
devayajyaya.. .j agnim dhisu prathamam “den A. (rufe ich) fur euch 
gottesdienstlich..., den A. als Ersten, wenn es sich um die (dichterischen) 
Gedanken... (handelt)...”. Here also the god, who is invoked “when the 
sacrificial acts are going on”, “when a racehorse is concerned”, seems 
to be thought to extend his beneficial influence to the dhiyah at every 
stage of their development. 

The frequent phrase avati dhiyam occurs for instance in 2, 40, 5 soma- 
pusartav avatam dhiyam me yuvabhyam visvah prtana jayema “O Soma 
and Pusan further my ‘vision’-converted-into-a-hymn. 222 With you two 
217 See Renou, Ft. ved. et pan.. Ill, p. 20. 

2 _ 18 See A. A. Macdonell, Vedic mythology (Strassburg, 1897), p. 102 f.; cf. e.g. also 
AsvGS. 3, 5, 4. 

219 See F. B. J. Kuiper, in Indo-Ir. Journal, 1, p. 86 ff. 

220 Cf. also rtasya yogah 3, 27, 11; 10, 30, 11: Liiders, o.c., p. 460. 

!al “er fordre der Gebete Lauf”, Grassmann, RV. libers., II, p. 16; “der setzt in 
Tatigkeit das Denken”, Ludwig, o.c., II, p. 339. 

meine Bitt erfullet”, Grassmann, RV. iibers., I, p. 51; “seid gnadig meinem 
Denken”, Ludwig, o.c., II, p. 382; dhiyam'. karma, Sayana. 
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may we win all contests”. Compare also ibid. st. 6 dhiyam pusa jinvatu 
visvaminvah “let P. who infuses strength to everything urge on my dhih”. 
This prayer is followed by the words “let Soma, the lord of well-being 
(i rayipatih ), grant well-being; let the goddess Aditi, the unassailable (?), 
be of assistance ( avatu ). The translation “to further, favour, promote” - 
according to Roth 223 it should be “an Etwas Gefallen linden, sich Etwas 
angelegen sein lassen, beachten”; according to Monier-Williams 224 
“to accept favourably” - seems to be unavoidable. RV. 6, 52, 16 “Agni 
and Parjanya, who are easily invoked, further my dhih, our eulogy 
(sustutim) at this invocation”; the character of the gods’ favour and fur¬ 
therance appears from the following line: “the one will (must) produce 
restorative food, the other the offspring (foetus); grant us refreshments 
and children”. One might compare 7, 36, 7 “and those Maruts, the pos¬ 
sessors (promoters) of vaja, must, delighted, further ( avantu ) our dhih 
and our offspring”: dhiyam tokam ca, the particle ca indicating the com¬ 
plementary idea that both concepts constitute a whole. 225 

The author of 1, 112, 2 226 ydbhir dhiyo ’vathah karmann istaye tdbhir 
u su utibhir asvind gatam informs us of the belief that the Asvins could 
favour or promote the dhiyah so as to cause them to manifest themselves 
during the religious ceremonies “do ye come here, O Asvins, with these 
aids-and-favours, by which ye further the ‘visions’ with a view to stimu¬ 
late (?) 227 them (to manifest themselves successfully) during the rite”. 

For suggestions as to the probable implication of the request “favour 
our dhiyah ” we may turn also to 1, 34, 5 trir no rayim vahatam asvind 
trir utavatam dhiyah / trih saubhagatvam trir uta sravamsi “three times 
do ye bring us wealth, and three times favour (satisfy) the products of 
our vision (practically speaking, this comes to “answer our prayers, 
grant our wishes”); three times (bring us) welfare and three times fame 
and glory”. One can hardly escape the conviction that the specification 
of the objects of the poet’s desires tends to explicate the hoped-for result 
of the recitation of the dhiyah. A similar place is 1, 117, 23 visva dhiyo 
asvind pravatam me / as me rayim... brhantam apatyasacam srutyam rara- 
tham “further (or satisfy), O Asvins, all my visions and the hymns into 
which they are converted (“answer my prayers”; not “(fromme) Gedan- 

223 Roth, in the Petr. Diet., I, 466. 

221 Monier-Williams, A Sanskrit-English Dictionary (Oxford, 1899), p. 96. 

225 See my observations in Vak, 5, p. 1 ff. 

226 The first half of this stanza has already been dealt with. 

227 According to T. Burrow, “Ved. is- ‘to prosper’”, in Bull. School Or. and Afr. 
Stud., 17, p. 338, “so that they are successful in the [ritual] act”; see also Renou, 
£t. ved. et pan., IV, p. 70. 
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ken”, Geldner); grant us solid property, accompanied with offspring, 
and a good name”. One of the aspects of the notional complex covered 
by the term dhih is “prayer”. The gods’ “furtherance” of the dhih con¬ 
sists in satisfying the speaker’s desires and aspirations, in answering his 
prayers. For the sense of the verb pravati cf. AV. 4, 15, 9 meghah pra- 
vantu prthivim anu “the clouds must show favour along the earth” i.e. 
“satisfy, saturate the earth”; VS. 23, 29. There can therefore be hardly 
any doubt that Geldner’s translation of pinvatam dhiyah in 10, 39, 2 viz. 
“befruchtet die Gedanken” is erroneous. The context again creates 
the impression that what the god is asked to do with the dhiyah is to 
result in the benefits mentioned in the same stanza. If we indeed must 
view the three short imperative sentences codayatam sunrtah pinvatam 
dhiya ut puramdhir irayatam (followed by tad usmasi) as complementary 
“cause that sort of resource which was indicated by the term sunrta - 22S 
to come quickly, cause the products of our vision to increase, rouse 
the powers of liberality” the conclusion must be that the rsi while pro¬ 
nouncing the dhiyah invokes and specifies the gods’ favours. The enu¬ 
meration is continued in the second line. 

Similarly, 2, 40, 5 “O Soma and Pusan, further my dhih (which here 
admits of the translation “prayer”), may we, with you two, win all 
contests”; 7, 41, 3 “O Bhaga (the divine representative of the share in 
fortune, the dispenser or distributor), further our dhih while giving us” 
(udava dadan nah). Cf. also 2, 40, 5; 6, 52, 16 (see above). In 6, 61, 4 
the epithet vajinivati “possessing and giving the (re)generative power 
by which new food and new life is obtained” added to the name of the 
goddess SarasvatJ, the favourer of dhiyah, may likewise be considered an 
indication of the implications of the imperative avatu. Elsewhere gods 
are requested to help with regard to, or in, the dhih 229 : 7, 67, 2 avistam 
dhisv asvind na asu ; from the second pada it appears that the poet longs 
for children. 

Although the general purport of 8, 21,12 d was not incorrectly rendered 
by Geldner’s “du, Indra, mogest unsere Absichten fordern”, I am not 
convinced that it is this what the poet had in mind. We may learn from 
this stanza that those who want to score a victory over various opponents 
and to overcome grave hostilities implore Indra to favour their visions, no 
doubt in order to make them, when shaped into verses, effective: aver 

228 For sunrta- see Epithets in the Rgveda, p. 98 f.; Renou, £t. ved. et pan., Ill, p. 17; 
37; the same, £t. voc. RV., p. 8 ff. 

228 For the construction of avati + loc.: 8, 23, 12 prava nas toke “bless us in our 
children”. 












130 


131 


“ Dhih ” in the Rgveda 

indra pra no dhiyah. The poet of this hymn had indeed already alluded 
to these dhiyah: st. 6 sand kamaso harivo dadis tvam smo vayatn sand no 
dhiyah “there are wishes, O possessor of bay steeds; thou art the one who 
gives; (here) we are, (here) are our dhiyah ” (not: “wir machen uns 
Gedanken”). 

The gods’ help or favour is also invoked in 4, 50, 11; 7, 97, 9 where 
Indra and Brhaspati are addressed as follows: avistam dhiyo jigrtam 
puramdhih “favour the ‘visions’ (with the above implication: ‘grant the 
wishes’), rouse the power of the liberality”. The same words are ad¬ 
dressed to Mitra and Varuna in 7, 64, 5. The contexts are interesting: 
4, 50, 11 (cf. 7, 97, 9) “cause us to prosper ( vardhatam ) and the malignity 
of the rivals to expire”. 

Indra has, according to the author of 8, 46, 11, favoured the “visions” 
with (manifestations of) the generative power called vaja (dhiyo vajebhir 
dvitha). Geldner’s translation “du hast unseren Erwartungen oder 
(dichterischen Gedanken) durch Belohnungen Wohlwollen erzeugt” 
does not give a right impression of the original text. The fact that the 
dhiyah have proved successful, that new life, food, property, and other 
desirable goods have followed in their wake is here ascribed to the 
influence of the god whose liberality is, according to the same stanza, 
endless. For the construction compare 9, 97, 39. 

As already mentioned the Gandharva Visvavasu is in 10, 139, 5 not 
only implored to stimulate ( hinvanah ) the dhiyah of the person speaking 
but also to bless or favour them, i.e. to cause them to be successful 
(<avyah ): the two main aspects of a god’s activity. 

The same idea is also expressed by means of a nominal syntagma: 
4, 16, 18 bhuvo ’vita vamadevasya dhinam “be thou (Indra) a favourer 
(promoter) of V.’s dhiyah”. The next pada is, again, no doubt meant 
to be complementary: “be thou, at the winning of vaja (vajasatau), a 
friend who rescues us from ‘wolves’ (i.e. enemies)”. 230 Similarly, 8, 27, 
2 visve ca no vasavo visvavedaso dhinam bhutapravitarah: I am inclined 
to ascribe to the occurrence of the epithet “omniscient” 231 a particular 
function: the god who will succeed in giving lasting relief from distress 
must be intelligent and resourceful; the god who will make the dhiyah 
effective may be expected to be ‘omniscient’ because a dhih is a flash of 
divine omniscience striking the normal human mind and the normal 
sphere of human thought. However, here also “omniscience first and 
foremost refers to an unlimited command of practical useful knowledge, 

230 p or the “wolf” see P. Thieme, Der Fremdling im Rgveda (Leipzig, 1938), p. 44 f. 
2S1 See Epithets in the Rgveda, p. 85 ff., 109, 117. 
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of ability and resourcefulness; it includes a power of contriving and ac¬ 
complishing. For the agent noun pravitar- compare also 1, 87, 4; in 
3, 21, 3 we come across yajhasya pravita; 6, 44, 15. 

In themselves both halves of the second part of 1, 87, 4 are perfectly 
intelligible: asi satya tpayavanedyah “thou (the collective group of the 
Maruts) art a real recoverer of debts” and asya dhiyah pravitatha 
vrsa ganah “the manly-powerful troop is (thou art) the promoter of this 
‘vision’ ”. What is at first sight surprising is the particle atha in the 
second sentence which, generally speaking, expresses a temporal or 
logical sequence, or also a new topic or argument (Geldner: “darum”). 
Now the term rriaya “Schuldeinzieher” - rna- meaning “debt” is also 
used exactly in the same way as enas- and agas- - occurs in contexts 
emphasizing a god’s power to subdue inimical influences, to destroy “sin”, 
“hatred” and “injury”, etc. (2, 23, 11; 17; 9, 110, 1; 10, 89, 8). The 
logical connection between both sentences may therefore be this: the 
god is a well-known punisher and represser of rebellious influences and 
is moreover (or even, therefore), also positively, a promoter of those 
good objects which are aimed at by the dhih of the eulogist. 

A similar idea was no doubt expressed by the phrase which occurs 
7, 67, 5 pracim u devasvina dhiyam me 'mrdhram sataye krtam vasuyuml 
visva avistam vaja a puramdhis... The discrepancy between the “etymo¬ 
logical meaning” of the phrase prancam ( pracim ) kr- on the one hand 
(“to put, place, make... in front, forwards”) and the various contextual 
senses which it assumes (“to put in front, i.e. in the east” 7, 6, 4 sc. 
the dawns; “to start” 3, 1, 2, yajham) on the other makes it rather dif¬ 
ficult to decide which stage of development of the dhih is meant, if any 
stage is meant at all. I would therefore prefer the somewhat vague and 
general translation: “further”, which may include the initial stage of 
procuring visions or enabling a man to receive them: “further, O gods 
Asvins, my dhih, that (it) desiring goods, be not inactive in order to win 
(goods); promote all abundance in (the winning of) vaja...” In any case, 
Roth’s “der Gewahrung entgegenfuhren” 232 should be rejected. 

We now turn to the phrase dhiyam sadh-. RV. 1, 2, 7 the gods Mitra 
and Varuna are invoked to make the dhih successful, to make it perfect, 
to cause it to go straight to its goal or to attain its object, to further or to 
complete it or whatever English term may be used to denote at least part 
of the connotations conveyed by the verb sadh-. The epithets accompany¬ 
ing the proper nouns and the word dhih are worth noticing: mitram 

232 


Roth, in the Petr. Diet., IV, 1128. 
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huve putadaksam varunam ca risadasam / dhiyam ghrtacim sadhanta. 
Mitra is described as being “of pure or bright cleverness (adroitness, 
skill 233 )”, the noun daksa- denoting such ideas as “dexterity, skill; effici- 
ence pratique” 234 rather than “will, disposition” 235 or “klare Geistes- 
kraft (als intellektuelle Fahigkeit)”. 236 The epithet risadasa- given to 
Varuna, though variously explained, seems to express the general idea 
of “taking care of the worshipper(s) or petitioner(s)” or something to 
that effect. 237 It occurs, e.g. 8, 8, 17 in an invitation to grant a request; 
1, 116, 13 in a reference to Puramdhi’s imploring divine assistance. The 
adjective ghrtdci accompanying dhi- is explained by Geldner: “ ‘gesalbt’ 
von einer Schmalzspende begleitet und zugleich so fliissig wie Schmalz”. 
The range of application is, indeed, as far as I am able to see, wide: 
the adjective may apply to girah (7, 5, 5) and to Indra’s sumatih (3, 30, 
7) which is also bhadra ; to the goddess Sarasvatl who is (5, 43, 11) im¬ 
plored to hear the reciter’s call. - I ask myself whether Geldner 238 was 
right in adding to his translation that the gods are invoked “(das Gedicht 
gelingen zu lassen) durch Inspiration”. It is rather the author’s wish 
to obtain divine assistance in the transformation of the “vision” into 
a hymn or eulogy which is capable of producing the desired results. 
What he needs he mentions in st. 9: daksam apasam “skillful efficiency”. 
Compare also 7, 64, 5 asking the same gods to further the dhih and to 
rouse Puramdhi. 

The same deities, Mitra and Varuna, are also in 7, 66, 3 implored to be 
the protectors of the dependents and the eulogists and to make the 
latter’s dhiyah successful (sadhayatam). 239 In the Apr! hymn 2, 3, 8 the 
same activity is, in a natural way, ascribed to the goddess Sarasvatl whose 
interest in the visions of the poets is discussed in another paragraph of 
this chapter: sarasvatl sadhayanti dhiyam (neither “fromme Gedanken” 
nor “Gebet”, Geldner). The same phrase was, likewise incorrectly, 
translated in 1, 94, 3 and 4 where it occurs in connection with Agni: 
“bring unsere Absichten in Erfullung!”; in st. 4 the prayer is expressed 

233 See Some observations on the relations between ‘Gods' and'powers' (’s-Gravenhage, 
1957), p. 5 ff. 

234 See Renou, £t. ved. et pari., IV, p. 18, 88; VII, p. 21 (where the meaning 
“efficacite” seems to be regarded as secondary?), 35. Cf. also ibid., I, p. 18: “le kratu- 
se realise au moyen du dakfa-: l’un est (en general) le propre des dieux, le don des 
dieux a l’homme, l’autre appartient (plutot) aux humains par nature, cf. 1, 2, 8-9”. 
236 Cf. Roth, in the Petr. Diet., IV, 831. 

236 Liiders, o.c., p. 675. 

237 See Epithets in the Rgveda, p. 118 f. 

238 Geldner, o.c., I 2 , p. 3. 

239 Cf. also Renou, £t. ved. et pari., VII, p. 65; dhiyah : karmani stutirupani, Sayana. 


“ Dhih ” in the Rgveda 

jivatave prataram “in order to live longer”. Pusan is the addressee of 
6,49, 8 dhiyam dhiyam sisadhatipra pusa “may P. bring every materialized 
dhih of ours to fulfilment” - practically speaking this dhih is a “prayer” 
- and of 6, 53, 4 sadhantam ugra no dhiyah. The stanzas 8, 40, 9 and 10, 
74, 3 which are addressed to Indra contain additions which may shed some 
light on the nature of the success: (6, 53, 4) “our dhiyah which may now 
be successful be so as to give us plenty of wealth and heroic son(s)”; 
(10, 74, 3) dhiyam ca yajham ca sadhantas te no dhantu vasavyam asami 
“Dichtung und Opfer zu gutem Gelingen bringend, sollen sie (die Gotter) 
uns vollen Reichtum verschaffen” (Geldner). 

Some references to etymological relatives may be subjoined to this 
paragraph in order to illustrate the translations given in the above lines 
of the verb sadh-. The noun sadhe (10, 35, 9) no doubt refers to the 
“successful performance” (of the recitation) of the “poetical com¬ 
position” ( manmanah ) of the seer or “poet”(cf. 6, 56,4 manma sddhaya ); 
the frequent adjective sadhu- is used of a path: 2, 27, 6 “leading straight 
to the goal”; of the god Agni (1, 77, 3) “performing one’s task in an 
effective and successful way”; of the soma draught (3, 48, 1) “correctly 
prepared so as to be effective and to the purpose”; of the state of peace, 
safety and comfort (1, 67, 2) “leading to excellent results, salutary”, etc. 
etc. In 3, 27, 8 Agni is described as the vipro yajhasya sadhanah “the 
inspired seer who causes the worship to succeed”, i.e. “who leads it 
straight to its successful completion, makes it effective”; similarly, 1, 44, 
11 ... tv a yajhasya sadhanam agne; 3, 27, 2; 8, 23, 9 yajhasya sadhanam 
gird, and, in connection with Indra: 8, 6, 3 kanva indram yad akrata 
stomair yajhasya sadhanam. 

Agni’s attention is 10, 7, 4 invited to the success of the “visions” 
and inspirations: sidhra agne dhiyo asme sanutrih “efficacious, procuring 
(the results desired) are, O Agni, the ‘visions’ ”. One may ask oneself 
whether the next padas contain a completely separate communication: 
“the man whom thou protectest as a perpetual sacrificer will possess 
horses etc.; desirable good will be his share”. If not, the dhiyah (not to 
be translated, with Geldner, by “Gebete”) may be considered part of the 
good things given by Agni to his favourites. 

Thus the Rgveda gives us, notwithstanding some difficulties in under¬ 
standing some particular texts, a tolerably clear picture of the character 
of a dhih and of its various stages of development. That it not infre¬ 
quently admits of the simple translation “poem, hymn, recitation” 
does not mean that it exactly answers to our modern ideas about these 
literary compositions, that it is nothing more than that. When it reads 6, 
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21,1 imaa tva... vira... havante / dhiyo... “these hymns or stanzas call 
thee” the general meaning of the noun is perfectly clear: it denotes the 
very hymn in the opening stanza of which it occurs, but even the context 
itself shows us that this translation does not account for all the implica¬ 
tions of the word (pada d) rayir vibhutir iyate vacasya “plenty of wealth 
is asked for with eloquence”; the dhih is produced by a karu- i.e. an in¬ 
spired man who utters praise. 

The same translation may be chosen in 6, 22, 7 although here again 
another aspect of the dhih- concept becomes clear: tam vo dhiya navyasya 
savistham pratnam prcttnavat paritamsayadhyai “ihn (Indra) umfanget 
mit eurem neuesten Gebet, den Gewaltigsten, den Alten wievor alters!” 
(Geldner). 240 The dhih is a “hymn”, “a prayer”; certainly, but it has at 
the same time an unmistakable inherent power and specific function. 
Notwithstanding the almost endless recurrence of the same situations 
and the preference of the poets for stereotyped phrases and repetition 
of the same ideas there is much variation in the elaboration of the themes, 
in the emphasis laid upon particular aspects, the expression of thoughts, 
and even in phraseology and combination of key-words and terms of 
minor importance, in the association of those words and ideas of which 
terms such as that under examination form part. Thus in 6, 38, 3 the 
term dhi- combines with arka- “eulogy”: tam vo dhiya paramaya... 
indram abhy anusy arkaih “to this... Indra I have, on your behalf, 
shouted with a most excellent ‘hymn’ with eulogies”. There can be no 
doubt whatever that the exact sense of dhih is coloured by the close 
association with arkaih. Even in reading cases such as 8, 13, 8 krilanty 
asya sunrta apo na pravata yatih / aya dhiya ya ucyate patir divah “his 
refreshing gifts dally (approach dallying) like water that runs along 
precipitately, who is called by (in) this ‘poem’ 241 the lord of heavens” 
one should bear the special connotation in mind. In cases such as 9, 99, 
6 patir... dhiyah I would not however follow Geldner in using the German 
“Dichtung”. 

So much for the translational aspect. What is however evident is 
that the function of the “poem” or “hymn” is, as already stated, very 
often more or less apparent from the context. From 1, 185, 8 we learn 
that a rsi’s dhih may serve as a means of appeasing a deity: devan va 
yac cakrma kac cid agah... iyam dhir bhuya avayanam esam “if we have 
committed some sinful deed, whether against the gods..., may this 

240 “Andacht”, Grassmann, R V. iibers.; “Gedanken”, Ludwig; stutya, Sayana. 

241 “Gebet”, Grassmann; “Lied”, Ludwig. 
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‘hymn’ (addressed to Heaven and Earth) be a means of appeasing them”. 
Although a petition of deliverance from sin is as a rule directed to a god, 
we see that the power to remove the consequences of evil deeds may also 
be inherent in a dhih , i.e. a divine vision, elaborated so as to be a recita¬ 
tion. 242 Another light on the power of a “poem” originating in vision is 
thrown by 8,19,14 “the man who serves Aditi with fuel (for the sacrificial 
fire)... will as a very fortunate one with his ‘recitation’, 243 with his splend- 
our-and-prestige overcome all men”. 

The dhih, resulting, as a “vision” from contact with the Invisible, was 
on the other hand believed to push out into the sphere of the divine beings 
whose aid is invoked by the rsis and so to enable the latter to come into 
touch with these powers. Thus the poet of 8, 96, 11 exhorts himself “to 
cause the revealed ‘thought’ ( manisam ) to move towards the sovereign 
(Indra) who receives the ‘oral rites’ (ukthavahase)” ; “touch with your 
dhih the body (person) of the renowned one, who is especially loved; 
perchance he will understand (it)”. The first half of this stanza admits 
of no doubt about the belief in a double function to be fulfilled by the 
“poem” with regard to the deity: it is to attract him, to draw him near, 
but it is also to approach him: the god is on the one hand stated to 
be ukthavahas- i.e. “one whom the eulogies draw near” (cf. e.g. 6, 59, 
10 244 ) and on the other hand compared to the opposite bank of a river 
which the eulogist wishes by means of the “poem” or “recitation” - his 
vessel -, to reach safely. 

RV. 8, 27, 8 d pra yata maruto visno asvina pusan makinaya dhiya was 
correctly understood by Renou 245 : “avancez ici, 6 M., 6 V., 6 A., 6 P., 
par (la force) de mon propre poeme” (and not, with Geldner, “mit 
meiner Dichtung”). The dhih is a means of exerting influence upon the 
divine powers and the manner in which the operations directed to this 
purpose are carried out is indicated in st. 13: “we would like to invoke 
god after god that he will help you, assist (you), wins vaja (for you), 
extolling them with divine dhih” (“... chantant avec une inspiration 
divine”, Renou). A similar passage is 8, 93, 17 aya dhiya ca gavyaya 
purunaman purustuta / yat some-soma abhavah “through this dhih and in 
consequence of (our) desire for cows... (it happened) that thou (i.e. 
Indra) wert present at every soma (sacrifice)”. Compare also 10, 176, 

242 Cf. also S. Rodhe, Deliver us from evil (Lund-Copenhagen, 1946), p. 145. Sayana 
explains: yusmatstutirupam idam karma. 

243 “durch sein Denken”, Ludwig. 

244 See Epithets in the Rgveda, p. 184 f. 

245 Renou, ft. ved. et part., V, p. 47. 
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2 pra devam devya dhiya bharata jatavedasam / havyd no vaksad anusak. 

Gods, that is to say their help and favour, may be won through a 
dhih: 1 , 17, 8 indravaruna nu nu vam sisasantisv dhisv a / asmabhyarri 
sarma yachatam “O I. and V., now that the dhiyah wish to win you(r 
favour), grant us your protection!”. Here Sayana’s comment is: dhisu: 
asmadiyabuddhisu. Compare also st. 9 “the eulogy which I invoke 246 
must reach you, O I. and V., the joint praise, so that you gain success 
by it (with the implication that “we will derive benefit from it”: cf. 
especially st. 3). The poet clearly wishes to say that the dhih, materialized 
in his words, must reach the gods, strengthen them and win their favour 
so that they will be enabled to share their prosperity and the results of 
their fortunate accomplishments with their devotees. 247 

Places are not wanting where Agni’s favour is to be won by means of 
“materialized visions”. In 4, 11, 5 it reads: tvam agne prathamam 
devayanto / devam marta amrta mandrajihvam / dvesoyutam a vivasanti 
dhibhir / damunasam grhapatim amuram “those mortals, who are devoted 
to the gods seek to win over thee, O Agni, immortal one, as the first god 
by their materialized visionary thoughts, thou who belongest to the 
family, art the lord of the house, and art steady (wise)”. The verb 
avivasati is of frequent occurrence: “to attract, to seek to win over 
(gods by means of oblations, sacred words, adoration).” 

In 1, 3, 5 Indra is exhorted, by means of the dhih of the rsi ( dhiyesitah ), 
and impelled by the viprah, to attend the recitation ( brahmani ) of the 
performer of the sacrifice. 

Another place from which we may learn that the rsi’s dhih was con¬ 
ceived as an incentive is 8, 24, 7 which was misunderstood by Geldner: 
visvani... dhiya no... adhi sit... gahi; not “bedenke fein alles nach 
unserem Sinn” ( manasa , Sayana), but “accomplish all things (impelled) 
by our dhih” \ the god Indra is addressed. Compare also st. 6 a sma 
kamatn jaritur a manah prna. 

A number of other places may be quoted in addition to the above to 
show that the dhiyah while ‘divine’ in origin are utilized to exert influence 
upon the gods. The supra-human “vision” which has taken shape in the 
rsi’s words conveys a particular power which - provided that the “poet” 
himself and the reciter fulfil certain requirements - is believed to induce 
the gods to comply with man’s wishes. In 3, 27, 6... yatasruca ittha 
dhiya yajhavantah / a cakrur agnim utaye the god is not “so recht von 



147 


The suftuti- is regarded as a person. 
See Epithets in the Rgveda, p. 42 ff. 
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Herzen” (Geldner), but by means of the vision-translated-into-ritual- 
stanzas persuaded to render assistance. 248 

Geldner’s translation of 6, 23, 8 d a tveyam dhir avasa indra yamyah, 
viz. “dich soli dieses Gebet zur Gnade lenken, Indra!” should in my opin¬ 
ion be amended as follows: “may this ‘materialized vision’ have thee 
draw near in order to assist us, O Indra”. In the preceding part of the 
stanza the poet expected the worship and the invocation to reach the 
god. Thus the sequence of events obviously is that the poet’s words after 
having come into contact with the god prevail upon him. 

Elsewhere no god is explicitly invoked: 5, 41, 5 raya ese ’vase dadhita 
dhih “puisse (ma) pensee-poetique se preter a aider a la quete de rich- 
esse!”, 249 Geldner rendering dhih by “Lied”; the preceding pada pra vo 
rayim yuktasvam bharadhvam the gods are addressed rather than the 
institutor of the sacrifice as is alternatively suggested by the German 
scholar. I would not, with the same authority, consider the occurrence 
of dhih an argument in favour of the supposition that “der Reichtum mit 
den angeschirrten Rossen die personifizierte Daksina (ist)”. 

The general function of dhiyah when given the shape of liturgical words 
is clearly indicated in 1, 135, 5 a. vam dhiyo vavrtyur adhvaran “may the 
dhiyah bring ye to the sacrifices”. In Geldner’s view the text continues 
to dwell on another aspect of their function: upemam indum marmrjanta 
vajinam asum atyam na vajinam “they purify this ‘drop’ (soma) which is a 
bearer of vaja like a swift steed, a bearer of vaja” (cf. also 9, 17, 4; 86, 4). 
However, Sayana - who explains dhiyah by stotrddilaksandni - may be 
right in considering the officiants the subject of this sentence: marmrjanta 
adhvaryavo dasapavitrena sammarjayanti (cf. e.g. 9, 72, 2; 6, 5; 15, 8; 
61, 7 etc.). 

According to 6, 21, 1 the dhiyah may call the gods towards the sacrifice: 
“these invitatory (?) ‘visions-converted-into-a-eulogy’ of the praiser 
(karoh) who is the last among many call thee, O thou who art worth 
inviting... once more”. The exact sense to be attributed to purutama- 
(cf. 3, 39, 7) is disputed 260 : “fleissigst, sehr emsig” (Grassmann, Worter- 
buch); “dise des haufigst tatigen...” (Ludwig); “‘des ersten... unter 
den vielen’ oder: des am haufigsten (sprechenden), am meisten (dich- 
tenden)” (Geldner); “eminent entre beaucoup, entre les purvih” (Re- 
nou 261 ). I would consider “the last of many”; compare on the one hand 

248 “Den Agni schaffen sich herbei mit rechter Andacht opferreich ...”, Grassmann, 
RV. iibers., I, p. 75; “mit dem Gedanken ...”, Ludwig, o.c., I, p. 348. 

218 Renou, Rt. ved. et pan., V, p. 20; cf. also IV, p. 59. 

250 bahulam kamam kahksatah (Sayana); bahutamasya (Madhava). 

251 Renou, (it. ved. et pan.. Ill, p. 64. 
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sasvattama- “the last of all”, samvatsaratamim ratrim “the last night of 
the year” 262 and on the other passages such as 4, 51, 1 idam u tyat 
purutamam purastaj jyotis tamaso vayunavad asthat where Renou’s 
translation: ‘ ‘voici done cette lumiere, la premiere d’entre beaucoup, elle 
a surgi des tenebres a l’orient, portant les signes demarcateurs” is not 
the only possible; similarly, 1, 124, 6 253 ;6, 6,2... yavisthah / yah pavalcah 
purutamah... agnir anuyati, where “the youngest” Agni - an appropriate 
epithet of the god who is produced every morning for the sacrifice 251 - 
may at the same time be “the last of many” (“der unter Vielen der Erste”, 
Geldner); 4, 44, 1 ratham... (the chariot of the Asvins) / yah suryam 
vahati... purutamam vasuyum (“zum vielten Male”, Geldner); 6, 32, 
1 apurvya purutamany asmai... vacamsi... taksam (hardly “ganz neue, 
allererste Worte”, Geldner); 10, 23, 6; 8, 66, 11 (“am haufigsten”, 
Geldner); 3, 62, 2. 

Following Geldner who interprets the words dhiyd karase in 10, 29, 4, 
contrary to the Padapatha as dhiyd d karase, I would translate kayci dh. 
a. k. “by which vision-converted-into-a-hymn mayest thou be called 
near?” It follows that here also dhiyah were supposed to make a good 
approach to the sacrificial place. 

In 8, 60, 4 the god Agni is invited by means of the formula: gahi 
mandasva dhitibhir hitah. Other examples of stanzas requesting the visit 
of gods whilst emphasizing that it is the rsi’s dhih who incites or invited 
them are 3, 12, 1 indragni a gatam sutam girbhir.. ./ asyapatam dhiyesita 
“I. und A.! Kommet auf meine Lobreden zu dem ausgepreszten...; 
trinket davon”, but not (for the sake of variation?) “durch die Dicht- 
kunst angeregt!” (Geldner); 3, 60, 5 dhiyesito... dasuso grhe... matsva 
(“Dichtung”, Geldner). 

We might well ask whether the words svapasyaya dhiya in 1, 52, 3 do 
not constitute an explicative asyndeton. In any case, Geldner’s trans¬ 
lation of the sentence indram tarn ahve svapasyaya dhiyd mamhistharatim 
(“diesen I. habe ich mit Kunst und Bedacht gerufen, der die reichste 
Gabe spendet”) is not very convincing, because “Bedacht” can hardly 
be an equivalent of the concept under discussion. According to Grass- 
mann 255 this is the only place in the RV. to exhibit the sense of “kunst- 
reiches Schaffen vom Andachtswerk”, the other occurrences referring 

262 See Wackernagel-Debrunner, o.c., II, 2, p. 604. 

263 I have my doubts about the justification of the alternative a) these passages refer 
to the poet’s welcoming every new day (Renou, o.c.. Ill, p. 52), b) they only refer to 
the beginning of the new year (F. B. J. Kuiper, in Indo-Ir. Journal, 4, p. 230 f.). 

254 Epithets in the Rgveda, p. 81 f. 

256 Grassmann, Wtb., 1627. Sayana explains: sobhanakarmayogyaya buddhya. 
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to an activity or ability of the gods, special their extraordinary skill: 1, 
110, 8; 161, 11; 4, 35, 2; 9 (Rbhus); 3, 3, 11 (Agni Vaisvanara); 10, 113, 4 
(Indra). In 1, 52, 3 the speaker’s extraordinary skill may be said to con¬ 
sist in his wielding influence upon the god addressed by means of the 
divine vision which he has received and elaborated. The alternative is, 
of course, that svapasyaya refers to the elaboration, dhiyd to the “vision” 
proper. 

It is not surprising to see that the poets sometimes preferred similes 
and figurative speech to make the relation between the dhih and the gods 
for whom it was intended as clear as possible. In 8, 80, 7 bhadra ta eti 
niskrtam / iyam dhir rtviyavati the image is borrowed from the love- 
affairs of ordinary people: “like a beautiful (woman) this dhih, keeping 
the proper time, goes to the place agreed with thee for meeting”. This 
erotic simile does not only indicate the longing on the side of the 
reciter for contact with the god, but, possibly, also the conviction that 
the seer’s inspired words and the god forming so to say a pair are expected 
to cooperate in producing the effect pursued by the ritual act. 

Whatever the correct interpretation of the 2nd stanza of the Vayu 
hymn 1, 134, the dhiyah (of the seer or poet) are said, while turning in the 
same direction, to entreat the god to give: sadhricina niyuto davane 
dhiya upa bruvata im dhiyah. 

In 8, 9, 21 there can, in spite of the elliptical character of the stanza, 
be no doubt about the function attributed to the dhiyah'. by means of 
them he has the Asvins sit down in his paternal house. 

RV. 8, 42, 4 may be quoted as an instance of the cooperation of 
ritual acts and the vipra’s dhih in persuading a god to attend a religious 
ceremony: d vam gravano asvina dhibhir vipra acucyavuh... somapitaye 
“the pressing stones and the inspired seers with the products of their 
visions have, O Asvins, induced you to move... with a view to drink 
soma”. 

We now turn to the important stanza 10, 74, 1 vasunam vd carkrsa 
iyaksan dhiyd vd yajnair vd rodasyoh which according to Oldenberg 
and Geldner 256 means: “ich gedenke um (ihrer) habhaft zu werden, 
entweder der Vasu’s oder beider Welten mit Dichtung oder Opfern”. 257 
What is clear is that dhih and worship - which often is verbal 258 - are put 
on a par or that they constitute a pair of alternatives. The rsi, whilst 

IT . Cf ' ° ldenber 8> Rgveda, Noten, II, p. Ill-, Geldner, o.c., Ill, p. 254. 

wer zu opfern um der beiden welten treffliches beabsichtigt, gedenke ihrer mit 
lied und opfer”, Ludwig, o.c., II, p. 254. 

258 See Grassmann, Worterbuch, 1075. 
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endeavouring to win divine powers, in casu the Vasu or Heaven and 
Earth, speaks highly of them, commemorates them. The addition ‘to 
praise with worship’ is intelligible because both praising and worship¬ 
ping aim at the strengthening of the divine powers in the interest of the 
reciters and their patrons. In st. 3 cd the poet expresses himself quite 
unequivocally: dhiyam ca yajnam ca sadhantas te no dhantu vasavyam 
asami “making the vision-converted-into-a-hymn and the sacrificial act 
successful they (i.e. the deities referred to in st. 3 a) must give us complete 
wealth”. 

There is however another function of the word of the seer with regard 
to soma which may be termed formative and which is for instance 
clearly explained in RV. 9, 97, 22: taksad yadi manaso venato vdg jye- 
sthasya va dharmani ksor anike / ad im ay an varam a vavasana justam patim 
kalase gava indum “when speech (the word) coming from the ‘mind’ 
(‘thought’) of (the seer) who looks out yearningly fashioned him (Soma) 
or on the occasion of a customary practice in front of the excellent head 
of cattle 259 then the cows came according to wish and eagerly to the 
drop (Soma) in the jar as if he were their beloved husband”. 260 “Die 
Worte des Dichters geben dem Soma seine schone und geklarte Form”. 261 

It will be remembered that, on the other hand, the process of clari¬ 
fication by which soma passes into an intoxicating beverage stimulates 
and furthers inspiration. As is well known the same thought is repeated in 
various ways. The process of preparing and clearing the soma is helped 
along by the activities of poets and reciters. Their words strengthen 
the soma: 9, 17, 4 ukthair yajhesu vardhate; cf. 1, 91, 11; they facilitate 
the rapid progress of the process: cf. 9, 8, 4 hinvanti sapta dhitayah', 
37, 6 kavinesitah ; 64, 16 dhiya juta asrksata ; 65, 16 medhabhir iyate 
pavamanah\ 72, 1 hinvate matipurustutasya kati cit paripriyah, etc. etc.; 
notice the variation in the phraseology! The recitations supply essential 
help in the process of purification and the attractive outward appear¬ 
ance of the divine draught; they contribute much to its specific potency. 262 

Proceeding now to discuss what may be called the ritual function of 
dhih it may be observed that Geldner’s translation of 3, 27, 9 dhiya 
cakre vareriyo bhutanam garbham a dadhe “mit Andacht wurde der 
Auserwahlte (Agni) erzeugt; er empfing den Keim der Wesen...” is 
hardly recommendable. I would compare, on the one hand, 5, 17, 3 

259 I am not, like Geldner (o.c., Ill, p. 97) convinced that the poet alludes to a dakfinu. 

260 Cf. Thieme, in Z.D.M.G., 50, p. 347; Renou, £t. ved. et pan., IV, p 50. 

261 Geldner, l.c. 

262 See also Geldner, o.c.. Ill, p. 1. 
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asya vasa u arcisa ya ayukta tuja 263 gird “by his mouth 264 and his flame, 
which was ‘yoked’ (set to work) by impulse and eulogy (i.e. as a hendiadys 
by the impulse of the eulogy)”, and places such as 3, 27, 11 agnim... 
vanusah / viprd vajaih sam indhate “the inspired ones eagerly inflame Agni 
with (by means of) manifestations of the generative power known as 
vaja- (objects bearing or representing vaja- or ‘vigour’ etc.)” 265 ; 5, 13, 1 
arcantah tva havamahe ’rcantah sam idhimahi agne arcanta iitaye “prais¬ 
ing we invoke thee, praising we wish to inflame thee, O Agni, praising 
with a view to help”; 8, 44, 2 vardhasvanena manmana “increase (O 
Agni), by this ‘hymn’ ”, and on the other hand 1, 94, 3 sakema tva sami- 
dham sadhaya dhiyah “we should like to be able to inflame thee; make 
our dhiyah successful (promote or complete them)”, where there is 
hardly room for the supposition that these two sentences which constitute 
one quarter of the stanza are not closely related to each other, so that it 
probably is the rsi’s dhiyah which are to further the inflammation, the 
next stage in the series of events (pada d) being the gods’ arrival at their 
meal on the invitation of Agni. It would appear to me that the god’s 
cooperation or agreement is invoked: that he is invited to promote the 
power inherent in the word of the rsi which contributes to the inflam¬ 
mation of the fire. The same function is in all probability attributed to 
the dhih in 3, 27, 9. It would be superfluous to recall to memory that 
the ancient Indian “poets” and their audience were completely convinced 
of the energy inherent in the solemn and liturgical word which they 
not only believed to be a means of achieving objects and purposes not 
to be effected by ordinary procedures but also considered an indispens¬ 
able factor in a successful performance of ritual acts and other religious 
ceremonies. As is well known the success of ritual performances de¬ 
pends, among many peoples, chiefly upon the words which accompany 
them, and sometimes these alone are employed by the officiants. 

However, the request sadhaya dhiyah is 1, 94, 4 repeated and pre¬ 
ceded by the words jivatave prataram “in order to live longer”. Agni 
being often implored for continuance of life or longevity (1, 36, 14; 44, 
6; 94, 16; 96, 8 etc.), a causal connection is established between the 
success of the rsi’s dhiyah and his hoped-for longevity. Compare 

263 For the sense of tuja cf. 1, 143, 6 codafi kuvit tutujyat sataye dhiyah “will he 
possibly as an impeller urge on our dhiyah with a view to gain?” and for tuj- in general 
Remarks on the Sanskrit passive (Leiden, 1951), p. 89, n. 174. 

264 See Geldner, o.c., II, p. 18. 

265 See Aspects of early Visnuism (Utrecht, 1954), p. 48 IT. Geldner’s translation 
“Ehrengaben” is decidedly wrong. 
































142 


143 


“Dhih” in the Rgveda 


TBr 1 2 1, 15 “kindling the fire I will... conquer death”. 266 

In the Apri-hymn 2, 3 stanza 10 dedicated to the sacrificial tree ex¬ 
presses, inter alia , the wish that Agni may prepare (cook) the oblation, 
which occurs also in similar contexts (1, 188, 10; 10, 70, 10, 110, 10), 
here however the word dhibhih is added: agnir havih sudayati pi a dhi- 
bhih. Whatever the correct translation, Geldner’s “A. moge mit Ver- 
standnis die Opfergabe gar machen” cannot serve. As far as I am able to 
see the sense must be either “by means of the visions which have been 
given shape in the words of the reciter” or “by means of his (Agm’s) 
own visions, which enable him to see things before the moment of their 
realization”, the difference being only a question of emphasis because, 
in reality, the ‘hymn’ essentially is Agni’s ‘vision’ as well. We might 
compare 3,11, 2 where Agni is stated to achieve something - and Geldner 
is no doubt right in supplying “es, d.h. das Opfer” - dhiya : sa havyaval 
amartyah... dutas.../ agnir dhiya sam rnvati “A. brings (the sacrifice) 
about with ‘vision’ ”. Stanza 3 does not however leave us in doubt: 
agnir dhiya sa cetati... artharn hy asya tarani. 

In the Apri-hymn 10, 110, st. 2 the same god is besought to make by 
means of his dhiyah the “poetical compositions” and the worship suc¬ 
ceed and to attend to the performance of the ceremonies. 

The intimate relation between the dhih and the sacrifice is also apparent 
from 3, 3, 6 “Agni who, on the instigation of gods and the descendants 
of Manu (and) by means of the dhih (i.e. by the vision 267 ) he grants to 
the seer (who in his turn ‘translates’ that into liturgical words), performs 
(tanvanah) the multiform (intricate) sacrifice moves between both 
(parties, to wit: gods and men) like a charioteer...”. I for one am not 
sure that Geldner’s translation: “Agni, der das durch die Dichtung 
reich verzierte Opfer... aufzieht” is better: for dhiya at the end of the 
first line one might compare the predilection for the same position of 


ojasa (e.g. 1, 19, 8) etc. , 

From 3, 2, 1 it appears that the priests and the eulogists considered 

the dhih an effective means of producing a suitable sacrificial fire. The 
context is interesting: “For Agni Vaisvanara, who increases by rta, 268 
we generate a strengthening ( dhisanaml 269 ) (that is) clear like ghee; the 
sacrifices (vaghatah) indeed bring it (him) about by means of dhih, (it, 
him) who was also the hotar of Manu, like an axe a chariot”. Here the 


266 See also Die Religionen Indiens, I, p. 139 f. 

267 Not: “mit Verstand” (Grassmann, Rig-veda iibers., I, p. 59) or 
Erfindung” (Ludwig, o.c., I, p. 331). 

268 See Liiders, o.c., p. 555 f. 

268 I refer to Mayrhofer, o.c., II, P- 103. 
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sacrifices are obviously compared to Cartwrights, their verses ( dhiyah ) 
to their tool, the axe. 

With reference to passages such as 9, 15, 1 esa dhiya yaty anvya “this 
(Soma) goes with, through, to the accompaniment of a vision-converted- 
into-sacred-words through the subtle one (i.e. the strainer)” one might 
quote Geldner’s observation 270 : “Dieser Gedanke von der klarenden 
Wirkung der Poesie zieht sich durch das ganze neunte Buch hindurch”, 
cf. 9, 72, 4 dhiya pavate somah “the soma is clarified (becomes clear) by 
means of dhih”-, 9, 86, 13 dhiya pavate soma indra te. It is the power 
inherent in the dhih which makes the rite perfect because the inspired 
ritual word is always a “charm”, an exercise of power, something 
creative, existing prior to actuality, especially when its content is ex¬ 
pressly chosen so that this function is obvious. One might also refer to 
9, 96, 15 esa sya somo matibhih punanah and other places; 9, 101, 3 
somam visvacya dhiya /... hinvanty adribhih. Yet Geldner’s translations 
“mit Kunst” (9, 15, 1; 72, 4; 86, 13); “mit Bedacht” (9, 20, 3 pavase mati ) 
are to be rejected, because they create a serious misunderstanding. 271 

In 8, 1, 19 the line sakra enam pipayad visvaya dhiya hinvanam... 
- sarvaya kriyayagnistomadilaksanaya, Sayana - is translated “Sakra 
moge ihn (the Soma) aufquellen lassen, der mit jeglicher Kunst zur 
Eile getrieben wird ...”. “Kunst” however does not carry conviction 
to those who compare the parallel passages: 9, 25, 2 where dhiya hitah 
was recently rendered by “mis en branle par la pensee-poetique” 
(Renou 272 ); 44, 2 dhiya hitah somo hinve paravati viprasya dharaya kavih : 
here the soma, being a kavi is impelled (“entsandt” 273 ) so as to go by 
means of the “stream” of the inspired one, to the farthest distance; 26, 

1 where those who clean the soma by means of their dhih are likewise 
called viprasah, the soma being characterized as a vajin-, “a bearer of 
vaja”; cf. also 9, 64, 10 induh pavisla... kavinam mati where Geldner 
prefers: durch des Sehers Dichtung”. Bhawe, 274 though misinterpreting 
the term under examination as “well-meditated song”, observes in con¬ 
nection with 9, 44, 2, that it invariably accompanies the flowing of Soma 
into the strainer and then sends it to the gods by its spiritual power. An¬ 
other place showing that the priests incited the soma juice, when it was 
Purified, by means of dhiyah is 9, 106, 11 dhibhir hinvanti vajinam vane 
krilantam atyavim “with ‘visions given the shape of poems’ they urge on 

2,0 Geldner, Der Rigveda in Auswahl, II: Kommentar, p. 140. 

271 Incorrect also Bhawe, o.c., I, p. 99 “goes with the rite”. 

272 Renou, £t. ved. et pari., VIII (Paris, 1961), p. 16. 

273 Liiders, o.c., p. 210. 

2,4 Bhawe, o.c., II, p. 89. 
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the bearer of vaja who amuses himself in the wood and passes through 
the strainer”. Compare also 9, 99, 2 yadt vivasvato 275 dhiyo harim hin- 
vanti ydtave “when V.’s ‘visions converted into poems’ (not “Gebete”, 

Geldner) urge the fallow one to go”. 

There is other evidence that the term dhiyah was applied to the reci¬ 
tations which were to accompany the preparation of soma: 9, 17, 7 
“the inspired ones {viprah) desirous of thy favour, purify thee who art a 
bearer of vaja with dhiyah with a view to (perform) the divine service 
{devatataye)”-, 63, 20 and 21 276 where the soma is interestingly enough 
described as a kavi- “an inspired sage”, who is to be cleansed ( marjya -), 
and whom the viprah, being desirous of help or favour (avasyavah) 
cleanse ( mrjanti) dhibhih (“par des pensees-poetiques”, Renou). The 
last words of the stanza vj rsa kanikrad arsati “(the soma), a roaring bull, 
flows on quickly” may be considered an allusion to the result of that 
process. In st. 21 it is the bull soma who is dhibhir aptura- i.e. who “a 
l’aide des pensees-poetiques, traverse les eaux” praised in chorus by the 
viprah with a matih: mati viprah sam asvaran “dhi- semble se dire de 1 in¬ 
tuition, matih de l’aboutissement concret en poeme” (Renou). Soma is 
therefore also said to penetrate the water by means of, or with the aid 
of, dhiyah: 9, 63, 21 (not: “unter Gebeten das Wasser iiberwindet’, 

Geldner 277 ). ( , 

In translating 1, 46, 8 dhiya yuyujra indavah the word “Kunst ( mit 
K. wurden die Somatranke angeschirrt”, Geldner) should be avoided. 

That the word of the seer which results from ideas instilled into his 
mind by superhuman agency was a mighty weapon for achieving certain 
effects which could not be realized by normal technical devices appears 
also from 4, 16, 21 where after the statements that Indra has been praised, 
and that a new brahma has been made for him, the author concludes 
his hymn by expressing the wish that he cum suis might by his dhih t>e 
ever-winning charioteers, a term to be understood “metaphorically . 
that is to say, the speaker hopes to gain by means of the products of his 
“visions” what may be won by a chariot drive, which like races and 
similar “games” have often the function of regenerating the productive 
forces in nature. 278 The same phrase recurs 4, 56, 4. 


2,8 See Geldner, o.c., I 2 , p. 68. ... 

2,8 “... the singers, the protection-desiring men cleanse thee, the strong one, Dy 

songs for the sake of the gods” (Bhawe, o.c., II, p. 5). 

.77 8 rf nlsn T.iiders. o.c.. d. 473 f.; Renou, Et. ved. etpan., VIII, p. 36 and (for rtasya 


dharaya ) ibidem, p. 77, 95. _ 

2,8 Aspects of early Vmuism, p. 47, and the literature quoted there, J. C. 
The ancient Indian royal consecration, Thesis Utrecht 1957, p. 133 ff. 
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After observing that he has reproduced the mighty dhih of the Navag- 
vas the poet of 5, 45 concludes the final stanza (11) as follows: aya 
dhiya syama devagopa aya dhiya tuturyamaty amhah “may we by this 
dhih be protected by the gods, may we by this dhih escape distress”. 
It is evident that it is the sukta itself that is referred to by the term dhih, 
which is not adequately translated by “Gebet” (Grassmann, Geldner) 
or “Lied” (Ludwig). Compare also the final stanza 6, 71, 6 asking 
Savitar to generate desirable goods for those praying, stating that this 
god is master of desirable goods, and expressing the wish that by this 
dhih they might have a share of the desirable goods. 

A divine intermediator is invoked in 6, 22, 7 “incite Indra with your 
new dhih...', he must convey us over all dangerous places (difficulties)”. 
The meaning must be that the dhih is to induce the god to save the de¬ 
votees from danger. 

A relation between dhih and “gain” is also obvious in 4, 37, 6: “the 
man whom the Rbhus and Indra favour must, through his dhiyah, 
through his courser, 279 be a winner when it comes to acquiring higher 
wisdom” (sa dhibhir astu sanita medhasata so arvata). The inspired hymns 
are, like the racehorses, for those who enjoy divine favour means of ac¬ 
quiring, among other desirable goods, “wisdom”. 

Other places showing the belief that through dhiyah material goods 
could be acquired are: 7, 93, 3 “when those who are characterized by 
vaja begin the rites, the inspired seers {viprah) who desire to win, through 
their dhiyah, (your) ‘forethought’ 280 ....(4) Then the inspired seer, 
desiring to win ‘forethought’ by his eulogies, asks for ‘wealth’ which 
leads to renown...”; 8, 4, 20 dhibhih satani kanvasya vajinah... yuthani 
gavam “herds of kine acquired by means of the ‘visions’ (‘hymns’) 
of the descendant of Kanva who is rich in vaja”. 

The author of 7, 79 implores the goddess Usas (st. 5) to incite every 
god to be liberal and while shining forth to impart to those speaking 
or to generate on their behalf, with a view to gain, dhiyah: vyuchanti nah 
sanaye dhiyo dhah ; we had rather not follow Geldner s ... unseren 
Dichtungen zum Gewinn verhelfen”; Renou’s “cree-nous des inspi¬ 
rations poetiques (aptes) a gagner” 281 is nearer to the truth. Compare 
also the compound dhiyamdha- which is discussed elsewhere. 

270 It may be remembered that the performances of race-horses were looked upon 
as pre-eminently helpful in generating and winning that divine power which promoted 
the acquisition of new food and new life. 

280 Geldner, in Z.D.M.G., 52, p. 753 “... die mit Liedern die Gunst (der Gotter) 
suchen ...”. See also Renou, Et. ved. et pari., IV, p. 40, 129. 

281 Renou, Et. ved. et pan.. Ill, p. 101. 
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When dhih is attributed to gods they may also be considered able to 
obtain something by means of it. Accordingly, the poet of RV. 1, 46, 
2 says, in connection with the Asvins: yd dasrd sindhumatara manotara 
rayindm / dhiyd devd vasuvida “the two who exhibit marvellous skill, 282 
whose mother is Sindhu, the ‘inventors’ of possessions, the gods who by 
their dhih ‘find’ goods”. “Einsicht” (Geldner) is not the correct trans¬ 
lation here. The expression manotara rayindm may to a certain extent 
be elucidated by certain phrases formed with the verb man- or its com¬ 
pounds, and evidencing the belief that by making an entity or an idea 
the object of the process denoted by man- one “realized” it, that is to say: 
one does not only cause it to appear real to the mind by forming a clear 
conception of it, one is according to the view of the ancients also able to 
convert it into actuality. One might compare 8, 8, 12 where the Asvins 
are stated to be purumandrd puruvasu manotara rayindm “delighting 
many, possessing (bringing) much wealth, 238 inventors of possessions” 
(in any case not “auf Reichtum bedacht”, Geldner); 2, 9, 4 describing 
the god Agni as the lord of goods and the inventor of splendid speech 
(sukrasya vacaso manota ); 6, 1, 1, where the same deity is called prathamo 
manotasyd dhiyah “the first inventor of this dhih", 2M and, in addition to 
these places, such passages as 5, 13, 2 agne stomam manamahe “auf Agni 
erdenken wir heute ein Loblied” (Geldner). 

The words da no agne dhiyd rayim suviram in 7, 1,5 should be trans¬ 
lated: “give us, O Agni, through (thy) dhih (i.e. the ‘vision’ imparted by 
thee to the seers and elaborated by these into ‘hymns’), wealth from which 
ensues excellent offspring”. Geldner’s “nach Wunsch” is, as far as I am 
able to see, as unconvincing as Grassmann’s “Achtsamkeit”; Sayana 
has stotrena. A similar prayer is addressed to Agni in 10, 122, 3. 

RV. 8, 103, 11 cd is in all probability of the same tenor: dustara yasya 
(viz. Agneh ) pravarie normayo dhiyd vajam sisasatah “whose (flames) are 
irresistible like the waves in a deep sheet of water (which are difficult to 
be passed over), when he wishes to gain vaja by means of the dhih (in the 

282 This epithet is almost entirely limited to the Asvins: Epithets in the Rgveda, p. 115. 

283 They are therefore among those gods whose munificence is hoped for by the 
poets who address them as “wealthy”. 

281 For the accentuation see Wackernagel-Debrunner, Altind. Grammatik, II, 2 
(Gottingen, 1954), p. 682, and my observations in Lingua, 6, p. 168 ff. Whereas the 
nouns in -tar- denote an activity of a more incidental character or a function fulfilled 
under more or less definite circumstances, the subject being entitled, expected or 
required to do so, the barytona tend to indicate established practice, normal conduct, 
duty, customary observance, professional relations (cf. also Panini 3, 1, 133; 3, 3, 169; 
3, 2, 135). 
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above function). Geldner’s interpretation “deinen (Absichten) schwer 
zu durchqueren sind..., wenn er mit Absicht... sucht” is improbable. 

Not infrequently a dhih is described as a means of achieving definite 
effects, of gaining an object, etc. A very instructive place is the final 
(11th) stanza of 5, 45: dhiyam vo apsu dadhise svarsam yayataran dasa 
maso navagvah / aya dhiyd sydma devagopd aya dhiyd tuturydmdty amhah 
“you (the poet addresses himself) have executed 285 the dhih (not exactly: 
“Gebet”, Geldner) that on your behalf (now those interested in the suc¬ 
cessful performance of the act of worship are addressed) wins the sun 
in the water, (the dhih) with which the Navagvas (a group of mythical 
beings who according to st. 7 had praised the gods with the pressing 
stones for ten months) passed (those) ten months. By means of this 
dhih we should like to enjoy the protection of the gods, by this dhih 
we would have escaped distress”. 

Elsewhere the rsi wants the product of his vision to bring in apnah, 
a word which no doubt conveyed, also in the “economic sphere”, 280 the 
idea of “earnings” and “merits gained by performing work”: cf. e.g. 1, 
113, 9 tad devesu cakrse bhadram apnah. Thus Indra is in 10, 42, 3 ad¬ 
dressed: “my dhih must be rich in apnah, O mighty one!; bring to us, 
O Indra, Bhaga (the god) who finds (procures) goods!”. (Compare also 
1,109,1, etc.). The poet of the Agni hymn 3,18 offers “this divine ( devim ) 
dhih in order to obtain a hundred” (sataseyaya) celebrating with his 
brahman (which appears in material form in his words) as much (long) 
as he has the power to do so” (st. 3). 

The author of 3, 54, 17, addressing the Rbhus as “inspired sages” 
(kavayah ), implores them together with Indra to fashion 287 this “poem” 
for the sake of gain or acquisition: dhiyam sataye taksata nah: “le 
‘fagonnage’, quelle qu’en soit la matiere, est le propre de 1’activite des 
Rbhus: ici le terme s’applique a la pensee poetique, apte a faire ‘gagner’ 
son auteur comme le char de course qu’on ‘fagonne’ en sorte qu’il 
obtienne le prix”. 288 

Geldner’s translation of 1, 111, 4 te no hinvantu sataye dhiyejise “die 
(viz. gods) sollen uns aneifern, dasz das Gedicht den Preis gewinne” 
is in itself not impossible: cf. 10, 125, 6. However, the verb ji- “to win, 
acquire” does not in the Rgveda govern the noun sati- in the sense of 

285 Not the 1st pers. (as was held by Oldenberg, in Z.D.M.G., 55, p. 311; cf. the same, 
Rgveda. Noten, I, p. 343). 

286 See A. Meillet, in Mem. de la Soc. de Ling, de Paris, 15, p. 254 ff.; Gonda, Anc- 
Ind. ojas ..., p. 68 f. 

287 “formt uns dies Lied zum Gewinne”, Ludwig, o.c., I, p. 213. 

288 Renou, lit. ved. et pan., IV, p. 49 f. 
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“something won or obtained”, or “gift”; this meaning being, moreover, 
dubious. In view of 7, 67, 5; 9, 79, 1; 10, 142, 2; 143, 3 I would there¬ 
fore prefer “... that (our) dhih will win, will score a victory”. For the 
construction cf. 10, 88, 1. 

The parallelism between a chariot-race and the recitation of an in¬ 
spired hymn 289 is expressed by the poet of RV. 10, 142 when he says 
(st. 2): pra saptayah pra sanisanta no dhiyah puras caranti pasupa iva 
tmana “the coursers, 290 our inspired hymns will gain; they go in front 
like herdsmen in person”. For the courser compare 2, 31, 7 saptir na 
rathyo aha dhitim asyah. Elsewhere the act of worship is compared to a 
sapti-: 7, 43, 2; in 9, 70, 10; 96, 9; 103, 6 etc. the soma draught when 
being prepared. Notice also the simile of the herdsman who guides and 
protects the animals which are his charge. 

That man is to be praised, that man must win with his dhiyah we learn 
from 8, 19, 9, at the sacrifice of whom the god Agni stands upright. 
Cf. also st. 14. One might compare also 8, 40, 9 vasvo virasydprco yd 
nu sadhanta no dhiyah “our stanzas (originating in ‘vision’) which must 
now be successful, (must be) liberal in giving wealth and son”. 291 
From 9, 79, 1 it follows that the dhiyah were also considered mighty 
weapons in the struggle for life, when jealousy and rivalry impend over 
a man’s supply of food or economic resources: “if various forms of 
enviousness will find (strike) our refreshing food, our stanzas (originating 
in ‘visions’) must reach (strike) the enemies, (they) will make a profit”. 

A double line of thought was also followed by the author of the Indra 
hymn 10, 133, who in st. 3 says vi su visva aratayo ’ ryo nasanta no dhiyah 
“all malignities (must go) away (vanish); our dhiyah shall find our op¬ 
ponents”. 292 The same thought is repeated in the personal sphere: 
astasi satrave vadham yo na indra jighamsati yd te ratir dadir vasu “thou 
wilt certainly hurl thy weapon, O Indra, at the foe who desires to kill us; 
thy liberality gives goods”. 

Another effect of a dhih which has assumed the shape of a recitation is 
described in 7, 1, 10: ime naro vrtrahatyesu sura visva adevir abhi santu 
mayah ye me dhiyam 293 panayanta prasastam these heroes will, in the 
victorious fights against the representatives of the great demon of ob- 

289 See also F. B. J. Kuiper, in Indo-Iranian Journal, 4, p. 279 ff., whose views cannot 
be discussed here. 

290 “saptayah ist das Bild fur die folgenden dhiyah ” (Geldner, o.c., Ill, p. 375). 

291 Oldenberg, Rgveda. Noten, II, p. 108. 

292 For ari- see Renou, ft. ved. et pari., IV, p. 36; VII, p. 56; for this passage also 
Thieme, Der Fremdling im Rgveda (Leipzig, 1938), p. 44. 

293 “Lied”, Ludwig; karma stutim vd, Sayana. 


“Dhih” in the Rgveda 

struction, overpower all godless designs, 294 who praise (and in so doing 
strengthen or further) my praiseworthy dhih”. Geldner was no doubt 
right in identifying the heroes with the men of noble birth who are, 
in st. 4, mentioned as being present at sacrificial sessions. The general 
sense implied in the statement is clear: the man who furthers a rsi’s 
dhih by praising it performs a useful work of which he will reap the 
benefits. It may be taken for granted that it is the dhih itself that brings 
about the success to which the poet alludes. 

It is not clear to me whether Geldner has understood the purport of 
RV. 7, 83, 8 correctly: “ye attempted to assist, O Indra and Varuna, 
Sudas, when he was surrounded in the combat of the ten kings, while 
the Trtsus - the relatives of king Sudas -, dressed in white... rich in 
“visionary speech” performed, with dhih and adoration, acts of worship 
( namasd ... dhiya dhivanto asapanta\ Geldner: “unter Verneigung 
kunstvoll dichtend Gottesdienst hielten”). Here is, in all probability, 
described an utterance of powerful words and formulas, pronounced 
by people in distress who - to use a Greek expression - “shew the force 
of their mouth for the good of their king” 295 in order to save him from 
suffering a crushing defeat. Magical formula, prayer, and pronunciation 
of words borne in upon sages and singers cannot be kept apart, because 
the word, in and of itself, when pronounced in the proper way and at the 
right moment is powerful. 

What is the exact force of the phrase dhiyo hinvanah in 2, 21, 5, where 
alluding to the Angiras and Vala myth the poet relates “that they (i.e. 
the usijah 296 ) found a way 297 by worship..., urging on their ‘visions’ 
(not: “ihren Gedanken Schwung gebend”, Geldner), having received 
inspiration that is converted into direct thought ( manisinah )”? It may be 
supposed that here also the poet wants to say that the power and ef¬ 
ficacy of the sacred words are enhanced so that they became a mighty 
means of finding the way. Compare 3, 31, 5 where they are called 
dhirah “possessed of visionary wisdom” and viprdh “inspired seers”. 

A clear manifestation of the power assigned to dhih is found in 8, 4, 

291 For may a see my Four studies in the language of the Veda (’s-Gravenhage, 1959), 
p. 137. 

296 Aeschylus, Choeph. 721 7t6ts 81) axopaxcov 8et5op.ev layyv in' ’Opearfl; 

296 See also T. Burrow, in Annals of Oriental Research, Madras Univ., 13, p. 7 ff. 

297 See Epithets in the Rgveda, p. 181; Renou, ft. ved. et pap., Ill, p. 72 “ gatu ... 
aussi fig., voie vers le bonheur, le salut”. The term gatu- belongs, like e.g. also kratu- 
and rtu-, to those so-called nomina actionis which formed part of the ancient vocabulary 
of the spheres of nature, ‘sacred law’, victuals, crafts, abilities etc. which were studied 
by W. Havers, “Zum Bedeutungsgehalt eines indogerm. Suffixes”, in Anthropos, 49, 
p. 182 ff. 
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20: dhibhih satdni kdnvasya vdjinah priyamedhair.../sastim sahasrdnu... 
aje nir yuthani gavam rsih “I, the rsi, drive away after (the horses mentioned 
in stanza 19) the herds of sixty thousand... cows which have been won 
by the... P. by means of the ‘materialized visions’ 298 of the Kanva 
(= the rsi who is speaking), the possessor of vaja”. 1 would imagine 
that the acquisition of a large herd of cattle was ascribed to the success of 
a particular dhih of the descendant of Kanva. If so, these animals are no 
part of the daksina. 

What is of special interest is the combination of the ideas dhih and 
vajah, which is a general term for the specific power-substance of the 
generative potency which manifests itself in vegetation, cattle, horses, 
men, etc. and by which new food, new subsistence, new resources, new 
life is gained. 299 Thus 1, 27, 11 Agni is requested to stimulate those 
speaking (i.e. the rsi and his colleagues including those on whose behalf 
he is addressing the gods) “with a view to (acquire) dhih and vajah 
(dhiye vdjaya )”, i.e. the god Agni is implored to impart a “vision” to 
the seer or eulogist who is speaking and to enable him to gain, by means 
of that dhih, the highly desirable vajah. That this is the meaning of the 
text may appear from other passages. 

The desire to obtain, by means of a dhih, vaja is perfectly evident in 9, 
110, 7 where Geldner’s translation “auf dich, o Soma, haben die ersten 
Opferer ihr Denken gerichtet” fails to convince me. In my opinion the 
words mahe vdjaya sravase dhiyam dadhuh mean ... they have offered 
a product-of-vision with a view to secure vaja and renown”. For the 
use of the verb one might compare 7, 34, 8 sadhann rtena dhiyam dadhami 
where Luders’ interpretation of the phrase under consideration (“... ich 
bringe das Lied dar...” 300 ) is preferable to Geldner’s: “ich mache ein 
Gedicht”; 5, 41, 2 namobhir va ye dadhate suvrlctim stomam rudraya; 
8, 13, 19 stota yat te... ukthany... dadhe (Indra is addressed). 

The connections between dhih and vajah are also apparent from 3, 
62, 8 “take pleasure in these words of praise of mine - further my ‘materi¬ 
alized vision’ that strives after vaja ( vajayantim avd dhiyam)- as a bride¬ 
groom (takes pleasure) in his young wife”. In the preceding stanza the 

298 “durch die Gebete”, Grassmann, RV. iibers., I, p. 557; “durch [seine] Morgen- 
lieder”, Ludwig, o.c., II, p. 178; Sayana resorts to personification: dhyatrbhih 
stotrbhih. 

299 Geldner’s translations “Sieg” (1, 27, 11), “Gewinn” (e.g. 1, 27, 8), “Siegerpreis 
(e.g. 1, 27, 9), “Lohn” (e.g. 1, 110, 6), “Belohnung” (1, 63, 9), “Ehrenpreis” (1, 48, 12), 
etc. are not very felicitous. It is difficult integrally to subscribe to the remarks made 
by Renou, Rt. ved. et pan.. Ill, p. 21. 

300 Luders, o.c., p. 420; 430. 
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addressee, Pusan, is informed that this new 301 hymn of praise is intended 
and declaimed for him; in st. 9 the same god is implored to be “our 
helper”. 

The sukta 1, 109, 1 was according to the poet’s own words fashioned 
as a dhir vajayanti for Indra and Agni (Geldner: “ein lohnbringendes 
Lied”). These gods are explicitly called the poet’s “providence” or 
“protection” ( pramatih ). The sequence of ideas apparently is: the power¬ 
ful hymn is dedicated to the gods by the help of whom the poet expects to 
acquire vaja. 

The hymn RV. 1, 109, addressed to Indra and Agni, who are the rsi’s 
“only protection”, is in st. 1 characterized as a dhir vajayanti (not “ein 
lohnbringendes Lied”, Geldner). In 10, 42, 7 Indra is implored to make 
the dhih, for the good of the eulogist, rich in vaja {krdhi dhiyam jaritre 
vajaratnam ); it is worth observing that this prayer is preceded by the 
request to put “us” in possession of corn and cattle. 

The author of 6, 35, 1 asks the god Indra when he will present the 
eulogist with that which will nourish a thousandfold, when he will 
“clothe” the song of praise of the eulogist who is speaking “with wealth” 
and when he will make (his) dhiyah rich in the jewel consisting in vaja 
(vajaratnah). These words imply the belief that the success of the dhih, its 
capacity of acquiring vaja, is the god’s doing or due to his influence. 
This is another place of some importance for defining the sense of the 
term vaja- more exactly. 

In 9, 76, 3 pada d dhiya na vdjam upa masi (Soma is the grammatical 
subject) sasvatah was misunderstood by Geldner: “wie nach Erwarten 
teil uns alle Ehrengaben zu!”. A similar expression, translated in the same 
way, occurs, 7, 23, 4 where Indra is addressed: tv am hi dhibhir dayase vi 
vajdn “denn du teilst die B. nach E. aus”; here, however, Geldner con¬ 
siders also “den Liedern entsprechend”, cf. 7, 37, 2 vi no radhamsi mati- 
bhir dayadhvam “distribuez-nous les bienfaits (selon la valeur) de (nos) 
pensees-poetiques”. 302 In my opinion these instrumentals denote that 
what is given in exchange, 303 and the verse 9, 76, 3 d must be translated 
“(I hope, expect) that thou wilt perpetually allot as it were in exchange 
for (my) materialized vision manifestations of the generative power 
called vajah”. 

RV. 4,41,8 ta vam dhiyo ’vase vajayantir ajim na jagmur yuvayUh sudanu 

301 For the ideas underlying this statement see “Ein neues Lied”, in Wiener Zs. f. d. 
Kunde des Morg., 48, p. 275 ff. 

303 Renou, Rt. ved. et pan., V, p. 42. 

803 See J. S. Speyer, Vedische und Sanskrit-Syntax (Strassburg, 1896), p. 11, § 36. 
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“these ‘visions’ have gone to you (Indra and Varuna) in order to win 
your favour, rousing vital-and-generative-energy, like (those who come) 
to a running-match, 301 longing for you both, O bounteous ones . It 
would appear to me that Geldner, translating vajayantih by sieges- 
begierig” and ajim by “Kampf” has misunderstood this line. A race or 
other game of a magico-religious character puts the runner or player into 
possession of vigour and energy, enables him to rouse the all-important 
vaja and to attract this generative force or draw its salutary influence 
down on himself. So do dhiyah when received, elaborated and recited 

in the proper way. . 

From the preceding discussion of the Rgvedic evidence in regar o 

the connections between a dhih and vdjah it may be inferred that Geldner’s 
interpretation of 7, 93, 3 f. does not carry conviction: ‘Venn diePreis- 
kampfer (vdjinah, rather: “those who set themselves to winning vaja ) 
zum Opfer schreiten, die redekundigen (viprdh “inspired seers ) mit 
ihren Gedanken (dhibhih, rather: “materialized visions, hymns”) (eure) 
Fiirsorge ( pramatim ) sich wunschend, wie Rennpferde... diese Herren, 
die Indra und Agni anrufen..., dann erfleht der Redekundige (viprah)... 

Reichtum, welcher Ansehn und Vorrang verleiht . 

The author of 3, 54, 17 addressing the Rbhus asks them to fashion a 
“hymn” with a view to gain: imam dhiyam sataye taksata nah. One would 
on the one hand be inclined to assume that the author has in view 
vdjasataye ; the simple sataye is however of frequent occurrence: 7, 67, 

5 pracim u devasvina dhiyam me ’mrdhram sataye krtam vasuyum pro¬ 
mote, O divine Asvins, my ‘materialized vision’, that it, being desirous 
of ‘wealth’, be not inactive in regard to the acquisition (of desirable 
goods)”. The text speaks for itself. Elsewhere also, the context seems 
to show that the unexpressed object of sataye mustbe: in 10,38,1 “cattle”: 
pram sataye / yatra gosata... patanti didyavah. For the dative sataye 
see also 1, 102, 3 tarn sma ratham maghavan prava sataye: Indra s help is 
invoked with a view to the acquisition (of desirable goods); Hi, 4 - 
Other evidence of the power attributed to the dhiyah to gam something 
that is eagerly desired is found: 6, 45, 12 dhibhir arvadbhir arvato vajan 
jesma ; it is doubtful whether Geldner is right in assuming an elliptic 
character of the sentence; anyhow, his first suggestion “wir wollen nut 
den weisen Gedanken die anderen Dichter besiegen” is to be rejected, 
I would suggest: “we would like to win with inspired thoughts, which 

304 For the import of races etc. see e.g. Aspects of early Visnuism,p. 46 f-with n. 55. 
333 For this sense of an adjective in -in- (“etwas betreibend”) see Schwyzer-Debrunne , 
At find. Grammatik. II. 2, p. 337 f. 
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are coursers, coursers in the shape of, or coursers representing, mani¬ 
festations of the generative force called vaja”. Geldner’s translation 
“wollen wir die Rennpferde (besiegen)” meets with the - it is true, not 
insurmountable - difficulty that there are no other places in the Rgveda 
where a horse is the object of ji- in the sense of “gaining the victory 
over...”. When a word for “horse” or “cow” is object the verb else¬ 
where signifies the act of “gaining, winning; capturing” (cf. 4, 17, 11). 
The syntactic construction of identificatory apposition is well known 
from Vedic prose 306 : SB. 4, 1, 4, 2 (in 1 it reads: brahmaiva mitrah 
ksatram varunah) te haite agre nanevasatuh brahma ca ksatram ca tatah 
sasakaiva brahma mitra rte ksatrad varunat sthatum “(Mitra is the priest¬ 
hood, and Varuna the nobility). Now, in the beginning, these two, 
priesthood and nobility, were separate, then M., the p., could stand 
without V., the n.”. As horses are well-known bearers or winners of 
vaja and therefore called vajinah 307 and as they are, as such, expected 
to win or give strength, new food, longevity, they may in the Vedic train 
of thought be identified with vaja and the vaja may be conceived as being 
embodied in a horse. 308 RV. 5, 54, 14 may, perhaps, be explained in the 
same way. 308 The term vaja is often the grammatical object of the 
verb ji- “to conquer, win”. 

As is well known the old principle of explanation of sacrifice, the 
rationalistic formula do ut des, had better be replaced by do ut possis 
dare, archaic man giving to his gods in order that they may be able to 
give in return, enhancing their power that they may have power, and that 
the potencies for good may not stagnate because of any lack of vigour. 
The idea of giving, moreover, does not mean merely “to dispose of some 

306 See also B. Delbriick, Altindische Syntax (Halle a.S., 1888), p. 61. 

307 See e.g. Aspects of early Visnuism (Utrecht, 1954), p. 147 ff. 

308 This is not to contend that vaja- (as was at the time supposed e.g. by Roth, in the 
Petr. Diet., VI, 894) means “horse”: see R. Pischel, in R. P. und K. F. Geldner, 
Vedische Studien (Stuttgart), I, p. 45 ff., and Liiders, Philologica Indica (Gottingen, 
1940), p. 765. 

309 The attempts at interpreting this passage were discussed by Liiders, o.c., p. 765 f.: 
Ludwig: “einen Renner als Kraft”; Bergaigne “un cheval, comme richesse ou comme 
butin”; Pischel “groszer Reichtum” or “Rosz (und) Reichtum”; Liiders prefers to 
take arvantam as a case of haplology instead of arvanvantam. Phrases consisting of 
two substantives where we would expect to find a substantive and an adjective are of 
considerable frequency in Latin: tirones milites, exercitus tiro, exercitus victor, equus 
bellator, victricibus navibus etc.; compare also, in Greek, similar phrases with roxpOevo? 
“girl, maiden”, SouXo? (Soph. O.C. 917 SoGXo? tt6Xi<; etc.; see J. Wackernagel, 
Vorlesungen iiber Syntax, II 2 (Basel, 1928), p. 54 ff.; and in French: des citoyens 
soldats : “le rapport implicite qui les unit est celui d’une equation, analogue 4 ce que 
serait une relative du type qui sont” (W. v. Wartburg et P. Zumthor, Precis de syntaxe 
du frangais contemporain, Berne, 1947, p. 193). 
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arbitrary object” with the rather indefinite intentions of showing kind¬ 
ness or conferring a favour. It rather means “to place oneself in relation 
to another being, to participate in him by means of an object which 

actually is but a part of one’s own self ”. 310 

Among the innumerable Vedic instances of this reciprocity is also 8 , 
60, 12 where Agni after the statement that he is the god by the aid of 
whom the enemies are conquered is called upon to bestow his favours 
upon the rsi: sa tvam no vardha prayasd sacivaso I jinvd dhiyo vasuvidah 
“do thou therefore increase by our libation, O thou who art rich in 
succouring power; resuscitate (make active) visions, which are to pro¬ 
cure goods”. Properly speaking the series of events occurring in suc¬ 
cession run a sort of circular course: man presents an oblation to the 
god, who in his turn gives a ‘vision’, by means of which man expects 
to acquire objects of value; part of these, it may be supposed, will in 

the future be set apart for the gods. 

A very clear place is 1, 143, 6 codah kuvit tutujydt sdtaye dhiyah / 
sucipratikam tam ayd dhiyd grne. On the one hand, the rsi hopes that 
the god “will push or promote the visions (not, with Geldner ‘(from- 
me) Gedanken’) that the rsi {cum suis ) may win”, on the other the poet 
praises him “with this dhih", which of course means a materialized 

vision or “hymn”. . 

According to Geldner the stanza 8 , 84, 7 kasya nunam parinasa dhiyo 

jinvasi dampate / gosdtd yasya te girah means “aus wessen Uberflusz 
(i.e. ‘durch reiche Belohnung’) belebst du jetzt, o Hausherr, die (dich- 
terischen) Gedanken, da deine Lobesworte bei der Rindergewinnung 
(etwas gelten)?”, adding: “Ich sage so, denn dein Lob fallt bei der 
Auslohnung der Dichter ins Gewicht”. As to parinasah this does not, 
in my opinion, refer to a recompense awarded to the god or to the poet. 
In 5, 10, 1 the words pra no raya parinasa ratsi vajaya pantham the same 
god is requested to open, with wealth and abundance (parinas-) the path 
to vdjah, the regenerative force by which new food, new life, and pros¬ 
perity,'are obtained. Geldner very properly observed: “Reichtum 
d.h. den du verschenkst”, an interpretation which is in harmony with 
the other half of the stanza. As is well known, Agni gives wealth, which 
he abundantly commands (1, 1, 3; 31, 10); all treasures are collected 
in him (10, 6 , 6 ). The poet of 3, 24, 5 implores the same god to give 
to his worshippers property and an abundance together with heroic 
sons. There can be no doubt whatever that in 1, 166, 14 the parinas- by 

310 See e.g. G. van der Leeuw, Religion in essence and manifestation (London, 1938), 
ch. 50. 
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which the poet cum suis will for a long time preponderate belong to the 
Maruts. I am afraid that I cannot agree with Geldner 311 in explaining 
the noun as “Vollzahl, viz. die ganze Schar der Marut”, because these 
gods are well known for their liberality (cf. e.g. st. 7 and 12 of the same 
hymn; 2, 34, 11; 5, 57, 8 ), their gifts consisting of rain and the good 
results of rain. Also in connection with Indra the word refers to an abun¬ 
dance of goods, gifts etc.: 1, 129, 9 tvam na indra raya parinasa yahi\ 4, 
31, 12 asmam aviddhi visvahendra raya parinasa / asman visvabhir utibhih. 
The same phrase r. p. occurs 8 , 97, 6 : “vollkommenen Reichtum” 
(Geldner). Geldner’s translation of 8 , 21, 7 nahi nu te / vidma pura 
parinasah “denn noch haben wir fruher deine voile Grosze nicht kennen 
gelernt...” fails to convince me. Cf. also 1, 133, 7; 8 , 77, 9. In 1, 56, 2 
the parinasah join the gurtayah “words of praise”, in being intended for 
the god Indra. We would probably do more justice to the above state¬ 
ment ( 8 , 84, 7), when we translate the words k. p. by “as a result of the 
abundance of gifts of whom dost thou stimulate the power of vision to 
renewed activity ...?” 312 

A fine example of reciprocity is found in 9, 72, 1 ud vdcam irayati hin- 
vate mattpurustutasya kati citparipriyah “while he causes Speech to appear, 
some who are very dear to him who is praised by many, incite him through 
the matih, i. e. the realization of intentional and directed thought”. 

Indra, to whom the hymn 8 , 13 is dedicated, is in st. 26 not only said 
to be the favourer of the eulogist ( stuvatah ), the latter also states that he 
directs a ‘composition’ to the god. The choice of words is of interest: 
rtad iyarmi te dhiyam manoyujam, which was translated by Luders- 
Alsdorf 313 as follows: “aus der Wahrheit sende ich zu dir das durch 
die Gedanken bespannte Gedicht”. The same phrase occurs 9, 100, 
3 tvam dh. m. srja vrstim na tanyatuh “lasz du das d. d. G. b. G. flieszen 
wie der Donner den Regen”. Elsewhere however the adjective manoyuj- 
qualifies the horses of Agni, Vayu or the Asvins, and once the chariot 
of the last-mentioned. The dhih is therefore implicitly compared, with 
regard to its swiftness, to a chariot drawn by divine horses: it is the swift 
“mind” that conveys the dhih to the gods. As to rtat 31i I would consider: 
“in virtue of the order, truth and harmony conditioning, inter alia, all 
ritual acts”. 

311 Geldner, o.c., I 2 , p. 242. 

312 For this use of the ablative see B. DelbrUck, Altindische Syntax (Halle a.S., 1888), 
p. 114 f.; J. S. Speyer, Vedische und Sanskrit-Syntax (Strassburg, 1896), p. 16, § 54. 

313 Liiders, o.c., p. 453, n. 1; Sayaija: anugrahabuddhim. 

314 Grassmann’s ( IVorterbuch , 283) “aus aufrichtigem Herzen” is anyhow to be 
rejected. 
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A somewhat different formulation is chosen by the poet of 7, 41, 3 who 
asks Bhaga, the dispenser or distributer (cf. st. 2), the god presiding over 
allotments and the gifts of fortune, to “further the dhih and at the same 
time to lift it in order to accept it” (if this is the idea expressed by ud; 
Sayana however explains: phalayuktdm kuru) bhagemdm dhiyam ud 
ava dadan nah “O Bhaga, further this dhih while giving us”. The epithets 
accompanying the name of the god, pranetar “guide, conductor pro¬ 
moter” and satyaradhah “truly beneficent”, are no doubt to emphasize 
the two aspects of the god’s activity. One might arrive at the conclusion 
that the furtherance of the dhih and the god’s benefactions (cows, horses, 
men, see the padas c and d) are just two sides of one and the same action 
The same thought is expressed in 10, 74, 3: “this word of praise {gib) 
is meant for the gods; making the dhih as well as the worship {yajham) 
successful they must bestow on us complete possession of property 
Attention may be drawn to the phrase dhiyam ca yajham ca, the repeated 
ca indicating the complementary character of both ideas. 

Elsewhere however the dhiyah are to incite or stimulate a god, viz. 
Agni in 10, 156, 1 agnim hinvantu no dhiyah / saptim asum ivajisu / tena 
jesma dhanam dhanam.' It is the rsi’s intention to win, by Agni’s help, 
valuable object after valuable object (cf. also st. 3). However, Agm who 
is in st. 4 requested to cause the sun to rise bringing light to mankind, 
is (st 2 ) also expected to stimulate the poet’s army, with which he hopes 
to win cattle and other gifts, and (st. 5) is asked to wake up, in order to 
give bodily and mental energy to the eulogist {bodha stotre vayo dadhat). 
We may imagine this reciprocity as an arousal and stimulation of Agm 
on the side of the poet and his hope to attain to renewed ‘visions and 

inspiration from the god. _ 

Especially welcome is 8 , 43, 19 agnim dhibhir manisino medhiraso 

vipascitah I admasadydya hinvire “the ‘wise’ ones who being possessed 
of mental vigour are experienced in inspiration urge Agm to sit down for 
his meal”: those who set the dhiyah in motion or who make use of them 
in order to exert influence upon the god are explicitly described as in¬ 
spired sages. RV. 5, 25, 4 the dhiyah are explicitly stated to be intended 
for Agni: agnir no havyavahano / agnim dhibhih saparyata Agni is t e 
bearer of our oblations; adore (worship) Agni with dhiyah ”. Geldner s 
“mit (frommen) Gedanken” is not the right translation. The same phrase 
recurs 8 , 103, 3. As the process denoted by saparyati is also performed 
by means of ghee (see 10, 118, 6 ) or with delightful libations (1, 58, 7), 
the dhiyah must be the laudatory verses which are to strengthen the god, 
who is willing to convey man’s oblations to the other gods. Geldner s 
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translation of 10, 150, 3 tv dm u jatavedasam visvavaram grne dhiya 
“dich, den allbegehrten J., preise ich mit Kunst” is likewise open to 
criticism: it is the same aspect of the concept dhih that is considered here. 

Geldner, though translating dhiya in 1, 139, 1 by “mit Bedacht” 
- Sayana explaining by pranayanadikarmana - gives, in his annotation, 
serious consideration to the meaning “mit meiner Dichtung”. The 
text, running as follows: puro agnim dhiya dadhe may be taken as a 
statement that the poet instigated by, and by means of (cf. e.g. 6 , 10 , 1 ; 
7 , 53 , 1 and 2 ) his visionary thought which he has converted into aud¬ 
ible verses places Agni at the head (of hymn and sacrifice, cf. e.g. 3, 2, 
5 315 ). There is in my opinion no room for the interpretation: “premedi- 
tatedly, with discretion”. It is the poet’s ‘inspiration’ which stimulates 
him to the performance of liturgical acts and the same dhih which, in 
the form of his verses, becomes a means of realizing his intentions. 
One might compare 3, 62, 12 devam narah savitaram vipra yajhaih 
suvrktibhih / namasyanti dhiyesitah “the inspired men pay homage to 
god S. with acts of worship, and good hymns of praise, being impelled 
by dhih,”', (Geldner “(von frommen Gedanken) getrieben”). Geldner’s 
“mit allseitigem Bedacht” - buddhya, Sayana - cannot serve to render 
9, 101, 3 tarn... abhi narah somam visvacya dhiya / yajham hinvanty 
adribhih “the men urge on that soma, the act of worship with dhih (in¬ 
spired thought) that is turned to all directions, (all-pervading, ubiqui¬ 
tous) and with the pressing-stones”; for the construction of yajham see 
7, 34, 5 and 6 hinota yajham ; and also 1, 23, 7 hinvantv adhvaram; 1, 
184, 4 stomam hinotam', 10, 30, 11; for adribhih 9, 65, 8 harim hinvanty 
adribhih. The force of the adjective visvacya may to a certain extent be 
elucidated by passages such as 1, 61, 4 visvaminvam {stomam) “the all- 
invigorating, all-pervading eulogium”. 

The term under discussion is sometimes the grammatical object of the 
verb tan- or of one of its compounds. Expressing such ideas as “extend¬ 
ing, spreading, being protracted, continuing, stretching” this verb may 
be used in connection with various activities which in some way or 
other remind one of processes such as weaving, performing prolonged 
ceremonies. RV. 1, 80, 16 “towards whom Atharvan, father Manu, 
Dadhyanc directed their dhih {dhiyam atnata: Geldner translates “ihr 
Dichten gerichtet haben” 316 ) in him (Indra) as formerly all sacred hymns 

315 See my paper “Purohita”, in Festschrift- W. Kirfel (Bonn, 1955), p. 107 ff. Divinities 
and the priest called purohita hold as a shield in front of a person or object to be 
protected the special power of the potencies attaching to their own person. 

316 Grassmann, IVtb. “kunstvoll ausfiihren”. 
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and eulogies have come together”: Atharvan was the head of a semi¬ 
divine family of mythical priests, Dadhyanc, likewise a mythical sage, 
passes for his son. The most satisfactory interpretation of these words 
5, 47, 6 vi tanvate dhiyo asma apamsi seems to be “the ‘visions’ (hymn), 
the sacral actions ‘stretch’ i.e. are in a prolonged way performed, for 
him (i.e. the Sun)” (the English verb to be taken intransitively); the next 
pada meaning “(one might compare this to) mothers who weave clothes 
for their son”. The combination of dhiyah and the performance of rites 
and their co-operation is too well known to need illustration, cf. e.g. 
3, 3, 3 apamsi... girah. 

The poet of 10, 101, 2 adhorts his colleagues as follows: mandrd 
krnudhvam dhiya a tanudhvam.. .; 10, 106, 1 the Asvins are the subject 
of the verb, and their only aim is said to be this: “you unfold ‘visions’ 
like two skilful men pieces of cloth” (vi tanvathe dhiyo vastrapaseva). 
Thus the verb is used of the god who gives the vision as well as the man 
who directs his “hymn” to the deity. 

Attention may now be drawn to 10, 40, 1 ratham yantam kuha ko ha 
V am naraprati dyumantam suvitaya bhusati /... vastor-vastor vahamanam 
dhiya sami. Translating these words “whither goes your chariot, who 
glorifies (strengthens by words of praise), 317 O ye lords, that splendid 
one, that it may go prosperously, (the chariot) that every morning goes 
(departs) with (accompanied by) ‘vision’ and ritual effort 318 . I disagree 
with Geldner who, connecting the words dhiya sami with the verb, renders 
these words: “erwartet mit Dichtung und Werkdienst . The phrase 
dhiya sami occurs also 2, 31, 6 where a group of gods is said to have 
been satisfied with what Renou translates by (notre) acte-poetique, 
(notre) effort-rituel”, 319 and 9, 74, 7 where Soma is related to be ac¬ 
companied by the same power-concepts. Comparing in addition to these 
passages also 8, 26, 19 smad etaya sukirtyasvina svetaya dhiya vahethe... 
which also in Geldner’s opinion means “zusammen mit dieser Ruhmrede, 
o Asvin, mit dem glanzenden Gedicht fahret ihr beide...’ the conclusion 
seems to be that the words of 10, 40, 1 d form a unity. Cf. also 8, 26, 
15 yajham uhathur gird. As the Asvins, who set out on their daily journey 
at daybreak (4, 45, 2) are not only well-known furtherers of eulogies 
(8, 35, 20) but also gods of the reveille (1, 92, 17) we may give some con- 


817 See Four studies in the language of the Veda (’s-Gravenhage, 1959), p. 77 f. 

818 Rather than “das Mattwerden” (Thieme, in Oriens, 6, p. 399). stutirupena 

karmana and yajharupe karmarii, Sayana. See also Renou, o.c., IV, p. 43, 90. > 

818 Renou, £t. ved. et pari., V, p. 12; cf. also IV, p. 43: “s’opposent comme ‘parole 
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sideration to the possibility that the dhih as well as the sami on the one 
hand accompany the chariot of the Asvins, and are on the other started or 
brought along by its appearance. Cf. also 2, 31, 6 dhiya sami. 

That the concern of a god for the seer’s activity on the one hand and 
the effective power of the dhih on the other might be viewed as a sort of 
co-operation is for instance apparent from 6, 71, 6 imploring the god 
Savitar to produce, on behalf of those addressing him, what is good-and- 
agreeable and expressing the wish that “we may become partakers of 
good-and-agreeable ( vamabhajah ) through this dhih”, and from 8, 19,14: 
the man who worships Aditi will be successful through his dhiyah. 

Compare also 9, 67, 27 punantu mam devajanah punantu vasavo dhiya. 

A fine example of the invocation of divine help in attempting to gain 
goods by means of a dhih is 8, 4, 15: “we choose Pusan who possesses 
many goods for our associate. O mighty One, O thou who art much 
invoked, help us by reason of our materialized ‘vision’ (hymn) to procure 
‘wealth’, O liberator.” Cf. 6, 22, 7. 

It is not at first sight easy to determine the precise meaning of 7, 37, 

5 ab sanitasi pravato dasuse cid yabhir viveso haryasva dhibhih : “thou 
(Indra) wilt gain the smooth paths for the benefit of the devout by means 
of the manifestations of the faculty of supranormal sight with which 
thou art active”. In any case there can be no doubt about the god’s 
being active with, or by means of, dhiyah, which may therefore be sup¬ 
posed to guide or inspire him. Geldner’s “Absichten” is to be rejected. 

Concepts such as dhih were, in ancient India, easily credited with the 
ability of leading an independent existence, although they were, like 
other “Daseinsmachte”, 320 often or even as a rule intimately associated 
with various beings and formed one of their faculties or capacities. 
Emotional reactions varying from simple fear and avoidance to awe and 
reverence with regard to a large variety of events and phenomena in 
nature, the world of man and psychical or physical life, events and phe¬ 
nomena which revealed to man the existence of potencies mysterious in 
nature, marvellous in operation and effective for good and evil led him 
to the conviction that these manifestations of power were, or could be, 
ruled or controlled by potencies which could act and react as persons. 
Thus places are far from rare where specific powers or faculties belonging 
to men or to definite provinces of nature are described as if they were 
personal beings. 
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In the purorucas (particular «/v/c/-fonnularies recited, before the 
principal hymn, at the morning oblation in the Ajya ceremony) collected 
in RVKh. 6, 6 it reads: (6) “we invoke all the gods, the experts in subtle 
crafts ( supesasah ) 321 ; to this act of worship that they come to this sacri¬ 
fice, the gods, with the divine (devya) Dhl”. In a similar way, Vayu is 
requested to approach together with Manas (st. 1; = VS. 27, 31). 

In the series of nivids (short formularies inserted in a liturgy and 
containing epithets or short invocations of the gods 322 ) constituting RVKh. 
5, 5 it reads (2-5) premam devo ( devl ) devahutim avatu ( avatam) devya 
dhiya “the god (gods; viz. Indra with the Maruts, Indra, Savitar, Heaven 
and Earth) must further this invocation of the gods by means of the divine 
dhlh”, or, rather, with the divine (goddess) Dhl. That is to say: in close 
association with the Liturgical Word which owes its origin to a “vision”. 
In 6 the same formula is repeated in connection with the Rbhus, in 7 
the Visve devah are the subject, in 8 Agni, in 9 the Maruts, etc. 

It is not surprising that dhlh sometimes coupled with the name of a 
divine being which as a rule is conceived as a person, because often no 
clear and definitive distinction is made between power of an impersonal 
character and “personal” - I deliberately avoid the term “personified” - 
beings endowed with power, or able to display a powerful activity. 
In 7, 35, 11 it accordingly reads: sam no deva visvadeva bhavantu sam 
sarasvatl saha dhlbhir astu / sam abhisacah sam u ratisacah sam no divyah 
parthivah sam no apyah. Whereas the a. and the r. are “wenig individu- 
alisierte Genien”, 323 the (divine female) Attendants and the Escorts of 
the gifts, Sarasvatl is the well-known goddess who is to become, in later 
times, identified with Vac “Speech” and who, in the Rgveda, directs, 
furthers and stimulates the worship of the sacrificers. Renou 324 is no 
doubt right in referring, for the combination sarasvatl saha dhlbhih in 
st. 11, to sam no aditir bhavatu vratebhih in st. 9. 325 The same goddess- 
the great divine river, the purifier and bestower of wealth, progeny and 
vitality, the bountiful procurer of plenty and nourishment, who affords 
protection to her worshippers and destroys their enemies 326 - is 10, 65, 13 
accompanied not only by the Dhiyah, but also by Puramdhih, (according 
to a common translation) “die Wunscherfullung, Freigebigkeit, Be- 

321 This sense seems to be preferable to that of “well adorned”. 

323 See Surendraprasad Niyogi, A critical study of the Nivids (Calcutta, 1961). 

323 Geldner, o.c., II, p. 216. 

324 Renou, lit. ved. et part., IV, p. 97. 

326 Otherwise, H. P. Schmidt, Vedischvrata und awestisch urvdta ( Hamburg, 1958), 
p. 69 (where bharatu,T). 

326 For particulars see also Macdonell, Vedic mythology, p. 86 f. 
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gluckung”, 327 or shorter and probably more to the point “Gift”. Dhiyah 
and Puramdhih - who recur in st. 14 - represent so to say the two main 
spheres of activity of the goddess. 

1 am not convinced by Renou’s explication of the nature of puramdhih 
as “don poetique, inspiration”. 328 The phrase 7, 36, 8 ratisacam puram- 
dhim does not necessarily mean “l’inspiration poetique accompagnee du 
don”, it may also be explained as “the goddess Generosity together with 
presents” (cf. 3, 62, 11) or even as “Generosity with presentations”. 
As stated by Renou himself “la juxtaposition (de dhl- et puramdhi-) 
n’est... pas la preuve de l’identite”: as however, the dhlh as a “hymn” 
influencing the divine powers is to lead to the compliance with wishes 
and the reception of gifts, there may be a distinct difference in meaning. 
A similar remark applies to 9, 97, 36 vardhaya vacant janaya puramdhim : 
Soma is, in my opinion, requested to add strength to the spoken word 
and to generate the ‘power of gifts’; 10, 39, 2; 4, 22, 10 upa mahi vajan... 
isanah puramdhih, 4, 50, 11 avistam dhiyo jigrtam puramdhih “favour 
the ‘visions’, rouse the ‘gifts’ ”: nothing can prevent us from considering 
the ‘gifts’ the natural result of the successful dhiyah ; 5,41, 6 etc. I fail to 
see why 7,32,20 sisasati vajam puramdhya yuja must refer to “des formules 
humaines qui incitent le dieu a la victoire”; why not: “he desires to win 
vaja with Gift (who is to distribute the vaja to the worshippers) as an 
ally”? Similarly 3, 62, 11, the adjective revatl “rich” (1, 158, 2) is in 
harmony with the sense of “gift”, etc. 

Puramdhi is identical with the Avestan Parandi, “Bounty”, who 
belongs to the companions of the god Mithra (Yast 10, 66), and of Asi 
“Award”, Mithra’s sister, who together with her brother is a bestower of 
fortune, riches, and noble progeny to the house of the faithful (Y. 60, 7), 
Parondi is also associated with Arstat, “Justice”, a female divine power 
who upholds the social contract. 329 Puramdhi is, in the Rgveda, nearly 
always mentioned with Bhaga, the god who represents and gives a share 
in fortune, and also with three gods whom we meet in other parts of this 
publication, Pusan, Savitar, and Agni, and finally once with Visnu. 
The implication clearly is that Sarasvatl, the Dhiyah and Puramdhi co¬ 
operate in providing the faithful worshipper with those objects which he 
eagerly desires. There is evidence of Sarasvatl’s activity with regard to 
dhlh. In 2, 3, 8 she is stated to render the dhlh of the rsi cum suis successful: 
sarasvatl sadhayantl dhiyam nah. Geldner incorrectly gives his readers 

327 Geldner, o.c., I 2 , p. 455. 

328 Renou, Etudes sur le vocabulaire du Rgveda (Pondichery, 1958), p. 6 ff. 

329 I. Gershevitch, The Avestan hymn to Mithra (Cambridge, 1959), p. 215; 286. 
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the option between “(fromme) Gedanke” and “Gebet”. In 10, 66, 5 the 
company of well-disposed deities consists of Sarasvat, the male correlative 
of the divine river, 330 who in 7, 96, 4-6 is invoked by worshippers desiring 
wives and children, plenty and protection, the Dhiyah, Varuna, the god 
who maintains the fixed rules, orders, customs (dhrtavrata) - by whose 
“greatness” ( mahiman -) the creatures became dhirah (7, 86, 1) -, Pusan, 
Visnu, Greatness or Majesty {mahiman-) - a power-substance which was 
believed to lead - to a certain extent - an autonomous existence (cf. e.g. 
1, 129, 10) and which is celebrated by sacrifices (7, 2, 2) 331 -, Vayu, the 
Asvins, “those who produce materialized forms of brahman (the brah- 
makrtah, i.e. the Maruts), the immortal and all-knowing ones”. All those 
divinities are in this hymn dedicated to the Visve devah invoked for pro¬ 
tection against “distress”, the fearful evil called amhah 332 

As to the Dhlh and Puramdhih, “they belong together” (Geldner 333 ). 
In 10, 65, 14 they are requested to have us enjoy the celestial light 334 
and take pleasure in the songs of praise, the brahman, and the hymn, 
being in the company of the Visve devah, who are worthy of man’s 
worship, the immortal ones, who know the rta, and of the Escorts of 
gifts, the (divine) Attendants, (gods) who find (bestow) the celestial light 
(svarvidah). - Hence also 8, 34, 6 smatpuramdhir na a gahi visvatodhir 
nautaye where Geldner’s translation “Zusammen mit P. komm (O Indra) 
zu uns, nach alien Seiten hin bedenkend” may be corrected: the god is 
implored to approach together with Puramdhi and turning his dhi- 
everywhere (imparting it to all sages). 

In 8, 69, 1 dhiya vo medhasataye puramdhya vivasati “(together) with 
Dhlh and Puramdhih he strives on your behalf for the attainment of 
wisdom”. To all appearance the subject of this sentence is implied in the 
words tristubham isam in the preceding line: the “Refreshment in the 
shape of tristubh verses”, 335 which then is believed to be assisted by the 
two other power-concepts Vision and Gift or Compliance (-with-the- 
rsi’s-desires), in guiding the rsi to medha. The same pair of powers ap¬ 
pears in 8, 92, 15 where Indra is implored to aid those praying together 

330 Renou, Pt. ved. et pan., IV, p. 123. 

331 See my relative remarks in Journal of the Oriental Institute of Baroda, 8 (1959), 
p. 257; “abreviation possible de mahima indrasya ” (Renou, l.c.). 

333 See Indo-Ir. Journal, 1, p. 33 ff. 

333 Geldner, o.c., Ill, p. 239. 

334 I take svah (in pada d) to be the object of a verb which being the active counterpart 
of j user at a has been omitted: cf. e.g. 1, 66, 8 yamo hajato yamo janitvam “as Yama 
he has been born, as Yama (he creates) what is to be born”. 

335 Geldner, o.c., II, p. 393 wavers between this eulogy and the poet himself. 
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with Dhih who acquires most, inspires awe and is (runs) quick, and with 
Puramdhi: sa no vrsan sanisthaya sam ghoraya dravitnva / dhiyaviddhi 
puramdhya. These epithets may add to our knowledge of the contents 
of the concept dhih. The adjective ghora- which is usually translated by 
“terrific, dreadful” often rather answers to “awful”: an illustrative place 
is 7, 28, 2 where Indra who has taken his weapon is said to be invincible; 
by his mere resourcefulness ( kratuh ) he is ghorah. 336 In connection 
with the same god the word occurs in the beautiful hymn 2, 12, st. 5 
“the awful one of whom they ask ‘where is he?’, of whom they also say 
‘he is not’ according to 7, 20, 6 the man who is able to win Indra’s 
ghoram manah will not suffer wrong; the poet of 9, 89, 4 describes Soma 
as a ghoram asvam ; Agni may be ghorah (4, 6, 6); Mitra and Varuna are 
awful or dreadful to the deceitful mortal (cf. 7, 66, 13); the Angirasah, 
seers who are sons of the gods, fathers of the rsis, powerful singers, as¬ 
sociated with various gods and closely connected with Indra, are 10, 
92, 3 and 108, 10 given the same epithet; in 10, 95, 1 Pururavas addresses 
UrvasI by this adjective; Sarasvatl, killing the inimical power of ob¬ 
struction is likewise ghora (6, 61, 7). In 10, 34, 14 the same word is 
elliptically used to refer to the employment of spells and magic with a 
malevolent purpose. The adjective seems therefore to have expressed 
that mingling of respect, fear and startled wonder which is denoted by the 
English awful and it is interesting to see that dhiyah which enabled man 
to get into touch with the unseen were among the powers which could 
rouse that emotion. To Power men’s reaction is, indeed, awe and amaze¬ 
ment and in extreme cases fear. “This attitude is characterized by 
Power being regarded, not indeed as supranatural, but as extraordinary, 
of some markedly unusual type, while objects and persons endowed 
with this potency have that essential nature of their own which we call 
‘sacred’ ”. 337 Constant regard to the sacred is the chief element in the 
relationship between man and all that is powerful and extraordinary. 

Another place exhibiting the divine power Dhl as a more or less 
“personal character” 338 - I would prefer this unusual expression (cf. a 
public character), which of course must not be taken to mean “a rude 
fellow”, to “personified abstraction” - is 2, 38, 10 bhagam dhiyam 
vajayantah puramdhim 339 ... (dye vamasya samgathe rayinam priya de- 

333 See Epithets in the Rgveda, p. 184. 

337 Van der Leeuw, Religion, p. 28. 

338 See my ‘ Gods' and 'powers’ in the Veda (’s-Gravenhage, 1957), p. 37. 

339 “Gluck, Andacht, Reichtum mogen wir beeilen” (Grassmann, Rig-veda iibers., 
I, p. 523; “die starken das gliick, den geist, das denken, und die fulle”, Ludwig, o.c., 
I, p. 146. 
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vasya savituh syama “stimulating the vital powers residing in or represent¬ 
ed by 340 Bh., Dh. and P. - “die Genien des Gluckes, der Wunscherfullung 
(rather: of the Gift) und (incorrectly) des Nachdenkens oder der Dichtung, 
also alle die, welche dem Dichter zum vollen Erfolg notig sind” 341 - we 
should like to be, when desirable good comes and riches assemble, the 
favourites of the god Savitar.” 

The stanza 7, 36, 8 is an appeal to make Aramati, Pusan, Puramdhi, 
and Bhaga “who is the promoter of this dhih of ours” (dhiyo ’vitaram 
no asyah ) the champions for gaining vaja (satau vajam). Bhaga, the 
great giver and distributor of goods and material comfort, is to all ap¬ 
pearance expected to ‘favour’ the dhih in order to make it a more suitable 
means of realizing wishes and aspirations and of obtaining the various 
goods which are ardently longed for. With regard to 5, 41, 6 the obser¬ 
vation may suffice that the spouses of the gods are invoked “to confer 
a gift of abundance ( puramdhih to be translated as an appellative noun) 
upon our dhih”. 

From the point of view of those who are interested in the study of the 
associations of Vedic ideas the stanza 10, 39, 2 is remarkable in that it 
combines sunrtah “the gifts of (youthful) vitality” which are to be excited 
or animated, dhiyah which must be made to swell or abound and pur¬ 
amdhih which must be caused to come forth”: codayatam s. pinvatam dh. 
ut p. irayatam, the divinities addressed being the Asvins. 

That there is a close relation between dhih and Sarasvati appears also 
from 1,3, 12 which at the same time evidences the two-sided nature of 
the goddess: maho amah sarasvati pra cetayati ketuna / dhiyo visva vi 
rajati. What does it mean that the goddess “is mistress of all dhiyah” 
(and not, with Geldner, “alle (fromme) Gedanken beherrscht”)? To all 
appearance, that she is also able to dispense “visions”: cf. 5, 8, Spuriiny 
anna sahasa vi rajase (Agni is addressed). She is on the other hand, in st. 
10, described as vajebhir vajinivati which comes to something like “giving 
an abundance of gifts consisting in vaja”. According to st. 11 she accepts 
the worship while being a codayitri sunrtanam. 

Let us finally study the adjectives used to qualify the term dhih, so 
far as they have not yet been examined in the preceding sections of this 
chapter. Far from being always decorative additions or expletive or 
conventional epithets, these words are not rarely a welcome help in 

340 For the sense of vajayati see Aspects of early Visnuism, p. 44 ff. 

341 Geldner, o.c., I 3 , p. 326. For the function of these or similar powers see RV. 6, 
49, 14 “the (gods) Bh. and P., who are distributors of gifts, must together with the 
herbs stimulate this (literary composition) in order to obtain wealth”. Cf. also 3, 62,11. 
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defining the sense of a substantive more exactly. 342 In a considerable 
number of passages they are far from meaningless or stuffing additions 
metri causa, fulfilling on the contrary a stylistic, literary, and religious 
function which is worth investigating in detail. 

The “visionary thought” is 8, 27, 13 and 10,176,2 called devi- “divine”: 
devam devam huvema vajasataye grnanto devya dhiya “we would like to 
invoke every god in order to win vaja, extolling him with divine ‘visionary 
thought’ ”, and pra devam devya dhiya bharata jatavedasam “bring forward 
the god J. with d. v. th.”. Similarly, in 3, 18, 3 (Agni hymn) yavad ise 
brahmana vandamana imam dhiyam sataseyaya devim “as far as I am able, 
doing homage with the materialized brahman, 343 (I offer) this divine 
dhih in order to obtain a hundred” and 7, 34, 9 where a number of 
deities is addressed as follows: abhi vo devim dhiyam dadhidhvam / pra vo 
devatra vacant krnudhvam “put on the divine dhih; produce your speech 
to the gods”. See also Kh. 5, 5, 2; 6, 6. Now, as already observed by 
Grassmann, 344 this adjective accompanies other words for what he called 
“Gebete”. In 7, 34, 1 “the pure or bright ( sukra -), divine materialized 
inspiration ( manisa ) must depart (appear, start) from me, like a well- 
fashioned chariot which is to win vajah” 3i5 ; in 4, 43, 1 the question is 
posed: kasyemam devim amrtesu prestham hrdi sresama sustutim su- 
havyam “welchen unter den Unsterblichen konnen wir diese gottliche 
Lobrede als Liebste ans Herz binden, die von schonen Opferspenden 
begleitete?” (Geldner). The poet of 8, 9, 16 states: abhutsy u pra devya 
sakam vacaham asvinoh “I have waked up together with (at the same 
time as) the divine speech of the Asvins”, continuing: vy avar devy a 
matim vi ratim martyebhyah “thou, O goddess, hast revealed the sacred- 
thought-and-utterance and the gift to the mortals”; in the next stanza 
the same goddess Dawn is requested to awaken the Asvins. We must 
view this passage in the light of those other places where the Asvins are, 
on the one hand, described as inspired sages (8, 8, 2 kavi gambhiracetasa 
“of profound mind”) and on the other hand requested to rouse the dhih 
(8, 5, 35 “advance on your golden chariot... dhijavana nasatya), and to 

342 I refer to Epithets in the Rgveda. 

343 For the sense of brahman- see Notes on brahman (Utrecht, 1950). 

344 Grassmann, Worterbuch, 637. Sayana on 8, 27, 13 dyotamanaya stutyd, on 10, 
176, 2 diptaya prajhaya karmana va. 

345 See K. L. Janert, Sinn und Bedeutung des Wortes dhasi (Wiesbaden, 1956), 
P- 58, n. 92: “Hier ist die manisa, die Ausdenkung (etwa: das fertig ausgedachte 
Gedicht) als Wagen (vgl. z.B. 1, 61, 4) dargestellt”; Renou, ft. ved. etpan., IV, p. 92; 
V, p. 38, who lays too much stress on the poetic aspect and considers the word manisa 
to be “semi-personnifie, comme sujet de la phrase”. 
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impart a mental power to the worshipper who has the right gods (en¬ 
abling him, inter alia , to produce verses etc.), (a mental power) which 
does not disappoint” 346 (8 , 5, 6 ta sudevaya dasuse sumedham avitarinim); 
they assist the rsis in producing their hymns (7, 67, 5) praam u... dhiyam 
me... krtam ; 6 avistam dhisu ); they further or stimulate the dhih (1, 
112, 2; 8, 26, 6 etc.). It is these matutinal gods who were particularly 
disposed to help the rsis and to impart them inspiration, not only be¬ 
cause the early morning is the proper time for flashes of inspiration, 
but also because the exigencies of the cult involved the recitation of 
versified texts at that moment. Infusing ideas into the minds of the 
rsis they were considered sages themselves. Other substantives worth 
mentioning which are qualified by the same adjective are lcrp-: 8, 23, 5 
Agni is requested to stand up in his divine figure (beautiful shape: devya 
krpa) and pramati -: 1, 53, 5 those speaking wish to participate in Indra’s 
divine “prevoyance paternelle”. 347 It may be remembered that the same 
adjective applies also to such important terms as jyotih “light” (8, 89, 1), 
and to andhah “soma draught” (7, 21, 1). 

The force of the adjective devi- must, in these cases, be that the ‘con¬ 
cept’ expressed by the substantive is more than human, that it is beyond 
the power and understanding of ordinary men, that it is engendered or 
set in motion by divine powers. 

It cannot be part of our task to investigate into the problem as to the 
adjectives accompanying similar nouns in other languages. A few re¬ 
marks may however be made. The Latin divinum is used to indicate all 
that is “divinely inspired or prophetic”: Cic. Div. 1, 38 aliquid praesagiens 
atque divinum ; 1, 30 animus appropinquante morte multo est divinior ; 
according to Horace, A.P. 400 the votes “seer, foreteller, poet” is divinus, 
and as a substantive this term may even be a synonym of votes in the 
sense of “prophet, soothsayer”. The divinus votes was however the 
Roman equivalent of the Greek 0sio<; aoiSo c, (Homer 8 17 etc.). The 
same adjective applies, in Greek, for instance to dreams (Gsio? Sveipcx; 
B 22), to the royal sceptre which is given by a god (Soph. Ph. 139) etc. 

In RV. 10, 101, 9 the dhih. is not only devi- but also yajniya- “belonging 
or suitable to, worship or sacrifices” and yajata- “worthy of worship, 
adorable, holy”. The latter adjective is also added to the names of various 
gods, including those of Soma and of Heaven and Earth, and in addition 

316 “Es ist die pratibha, die Geistesgegenwart und blitzschnelle Erleuchtung der 
Dichter gemeint” (Geldner, o.c., Ill, p. 291). 

347 Renou, Et. ved. et pan., IV, 40. 
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to these to Agni’s smoke (7, 2, 1), to Mitra’s and Varuna’s high position 
(5, 67, 1) etc. 

In 7, 27, 1 the term under consideration is accompanied by the adjective 
parya- “effective, helping through, successful, decisive” (“ausschlagge- 
bend”): here the god Indra is requested to “yoke” the parya dhiyah 
(to his chariot), to employ them, to avail himself of them. This adjective 
seems to characterize the content of the idea dhih very well: a dhih helps 
the man through who knows how to receive, develop, and pronounce it; 
it is effective and leads to success. This success may consist in the ac¬ 
quirement of the cows which the god is to capture in the second half of 
the stanza. The dhih helps him in carrying out his intentions. Compare 
also 1, 109, 1 dhiyam vajayantim. 

It is important to remember that the dhih may also be characterized 
by other qualities intimated by means of similes. In 6, 47, 10 Indra is 
implored to impel the rsi’s dhih like an iron blade (of a knife, sword etc.): 
codaya dhiyam ayaso na dharam. I have much hesitation in adopting 
the translation “mach das Gedicht schneidig wie... (Geldner following 
Sayana and Grassmann). The other passages where “die Grundbedeutung 
‘scharfen’ bei cud- codaya- deutlich hervortritt” do not turn the scale: 
10, 120, 5 where “I urge thy weapon on by my words” gives a good 
sense, the more so as the next pada exhibits the verb sam sisami “I 
sharpen”; cf. also 9, 17, 5; 50, l. 348 

Sometimes the outward appearance of the dhiyah is emphasized. Thus 
the poet of 3, 34, 5 speaks of their sukram varnam “bright or pure shape 
or form” which Indra, for the sake of the poet, enhanced. Now, the 
adjective sukra- accompanies not only the name of Agni, Surya, Usas, 
who are gods of light, but also that of the divine draught and represen¬ 
tative of the universal stream of life Soma, such words as jyotih “light”, 
socih “glow, radiance”, caksuh “eye” etc. In later texts the word also 
indicates the retah “semen virile”. The inference seems therefore to be 
beyond all doubt that a sukro varnah belonged to the dhih because of 
its very character as a vision, obtained by means of an extraordinary 
faculty of seeing and given to man by those gods who are particularly 
characterized by their relations to “light” in the literal and metaphorical 
meanings of this word, that is to say, that the visionary word of the seer 
owes it sukram varnam to the powers from which it derives its origin. 
The compound sukravarna qualifies the term under examination in 1, 

348 After having written the above lines I saw that Renou, i ’St. ved. et pari., VIII 
(1961), p. 67, is likewise sceptical about this point. 
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143, 7, expressing the wish that Agni, inflaming during the performance 
of the sacrificial rites “will carry upwards our dhlh of bright complexion”. 
The same compound occurs in 1, 140, 1 in connection with Agni himself. 
In 2, 9, 4 this god is implored to promote the sacrifice, because he is the 
lord of “wealth”, the “inventor of the bright-and-pure word” (sukrasya 
vacaso manota). The first stanza of 7, 34 speaks of the sukra devl manlsa 
“la pure Inspiration-poetique, la divine” 349 which proceeds from the 
poet-eulogist, winning vaja: “ sukra ‘claire’... c’est-a-dire ‘pure (de 
tout element incorrect, avec nuance religieuse)”. 360 In 8, 26, 19 it 
reads smad etaya suklrtyasvina svetaya dhiya / vahethe subhrayavana 
“together with this eulogy, O Asvins, with the bright dhlh, you drive, O 
you travellers in a radiant chariot”: the vehicle of the god who gives a 
“vision” is like the “vision” itself light and bright. The author of 1,144,1 
qualifies the dhiyam as sucipesasam “brightly adorned . Cf. also 3, 39, 
2, and probably, 1, 2, 7 dhiyam ghrtdclm “shining with ghee”. 

It is hardly credible that Geldner is right in translating 8, 61, 1 “... so 
moge der Gewaltigste (savisthah)... mit ungeteilter Aufmerksamkeit 
(satracya... dhiya ) zum Somatrunk herkommen”, adding: “Der Sinn ist: 
er soli sich nicht durch andere ablenken lassen . The complete or 
concentrated vision” of the god who is invited to come rather refers to 
his divine knowledge and insight into reality which he is expected to 
impart to the poet so as to inspire him. There is nothing absurd in the 
statement that the god is requested to come satracya dhiya, and the 
occurrence of the adjective should not induce us to identify, with Geldner, 
this phrase with satraca manasa (7, 100, 1 etc.). 

In 8, 66, 8 and 44 Indra is implored to approach citraya dhiya (“mit 
merklicher Absicht”, Geldner,?). As will be shown instantly, the dhlh 
could, in all probability, be described as “bright” because it belongs to, 
or was given by, luminous deities. The dhlh is, here also, the faculty of 
“vision”, as seems to be especially clear from st. 14 tvam na utl tava 
citraya dhiya siksa sacistha gatuvit “wish to help us with thy favour, 
(thy) ‘bright vision’, O thou that art the powerful par excellence, thou 
that findest a way (in order to promote welfare)”. The nouns utl and 
dhiya are, no less than the two epithets, 351 very appositely used in a prayer 
(ibid., padas a and b) for protection against hunger, backbiting etc., the 
(materialized) dhlh being a means of obtaining divine assistance. A 

348 Renou, Rt. ved. et pan., V, p. 38. 

860 Renou, ibidem, IV, p. 92; “klar” (“lauter”, Geldner, RV. iibers., IV, p. 259) rather 
than: “glanzend” (ibid., II, p. 214). 

351 See Epithets in the Rgveda, p. 181. 
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prayer for dhlh towards the end of a sukta may imply: “do not in the 
future withdraw that from us”. 

In st. 4 of the Agni hymn 5,18 it reads: citra vd yesu dldhitir asann uktha 
panti ye I ... sravamsi dadhire pari which, according to Geldner means: 
“aber die, bei denen die wunderbare Erkenntnis ist, die im Munde die 
Lieder bewahren..., die haben sich mit Ruhm bedeckt”. The range of 
application of the adjective citra- “bright, clear, conspicuous” is worth 
studying: it does not only qualify words for ray, light, beauty, the name 
of a number of objects which are shining or glittering by themselves 
(god, weapons etc.) and the proper names of those gods who are inti¬ 
mately connected with light: Agni, Usas, the Sun, 362 etc. words denoting 
gifts of these gods, it is also used to qualify such terms as arka- “hymn of 
praise”: 6, 66, 9 pra citram arkam grnate... marutaya... bharadhvam, 
where Geldner’s “(das) ausgezeichnete Preislied”, though lacking pre¬ 
cision, is perhaps not preferable to Grassmann’s “hell, laut (von To- 
nen)”(cf. Soph. O. R. 186 rauav XapTCi “the solemn chant rings loud 
and clear” (properly “shines”); Bach. fr. 4, 17 B. upvot tpAsyov-n “the 
hymns ‘flash’ ”); 10, 112, 9 maham arkam maghavah citram area “stimme 
den hohen, wunderbaren Gesang an...” (Geldner). In connection with 
thunder or thunderbolt ( tanyatu -) the same translation (“bright”) may 
be given (9, 61, 16: “grell” (Geldner): cf. 6, 6, 2 sa svitdnas tanyatu 
rocanasthaly, in 9, 61, 16 the term tanyatu- is moreover followed by j'yotir 
vaisvanaram brhat; see also 5, 63, 5, and 6 where Parjanya’s voice is 
synaesthetically 353 described as citra-: vacatn su... iravatlm parjanyas 
citram vadati tvislmatlm: in any case this voice is closely connected with 
an intensively luminous object. The conclusion does not appear to be 
unwarranted that the dldhitih and the hymn of praise are mainly char¬ 
acterized as “bright” because they are gifts of the luminous gods. 

Not all qualificatory additions are however of the same illustrative 
value. In 6, 38, 3 the dhlh, with which the poet addresses Indra, is called 
parama “most prominent or excellent”. The adjective havydh in 6, 21,10 
seems to characterize the dhiyah as invitations. The qualification navyasl 
(6, 22, 7) is also found in connection with other words for hymn or eulogy 
in order to emphasize their newness which is of special importance from a 
religious point of view. The adjective visvapesas- (1, 61, 16) points to the 
complete elaboration which the vision is to undergo. 

,5! For citra- in connection with Indra see Epithets in the Rgveda, p. 62. 

,6S See e.g. S. Ullmann, The principles of semantics (Glasgow, 1951), p. 266 ff. etc.; 
H. Kronasser, Handbuch der Semasiologie (Heidelberg, 1952), p. 146 ff. 
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III 

DHITIH IN THE RGVEDA 


In the Rgveda, the term dhiti- is of frequent occurrence. The sense of 
the word is again very unsatisfactorily circumscribed by the modern 
lexicographers: “Gedanke, heiliges Nachdenken, Andacht, andachtige 
Stimmung; Andachtswerk, Gebet, Achtsamkeit, wohlwollendes Aufmer- 
ken der Gotter; Kunstverstand, Weisheit in Erfindung und Ausfuhrung 
kunstreicher Werke; Einsicht, Weisheit; personificirt: der Andachtige . 
It would be wrong to hold that part of these translations, furnished by 
Grassmann, 1 do not make tolerable statements about one or two aspects 
of the “idea” indicated by the term, but what is, here and elsewhere, 
lacking, in the first place, is a definition of the “idea” as a whole and a 
clear description of the mutual connection of those sides and aspects of 
this whole which we would like to distinguish because our vocabulary 
has terms which may furnish us with an approximate idea of part of the 
uses of the Indian term, whereas the whole contents of the term cannot, 
if I am not mistaken, be rendered completely and precisely by any modern 
English - or Dutch, or German - noun. Other “translations are subject 
to the same failings: “Gedanke, Vorstellung, Nachdenken, Wahrneh- 
mung; Andacht, Gebet; Einsicht, Klugheit” (Petr. Diet.); “Erkennen, 
Erkenntnis; Denken, Sinnen, Gedanke; Lied, Gebet” (Geldner). 2 
Renou’s translation “intuition poetique”, 3 though throwing an important 
aspect of the “idea” into relief, is onesided and apt to create the misunder¬ 
standing that in using this term the ancient “poets” dealt with their 
subjects from an artistic point of view or that they wanted to emphasize 
that it was merely poetical thoughts and themes which came to them 
through immediate apprehension and without conscious reasoning. 
Wackernagel and Debrunner 4 consider dhiti- “Gedanke” an abstract 
noun” which may also express a sense “die sich daran anschlieszt . 


1 Grassmann, Worterbuch, 686. 

2 Geldner, Der Rigveda in Auswahl, I: Glossar (Stuttgart, 1907), p. 94. 

3 L. Renou, Etudes vediques et panineennes, I (Paris, 1955), p. 4. 

4 J. Wackernagel-A. Debrunner, Altindische Grammatik, II, 2 (Gottingen, 195 ) ; 

p. 622. 


Liebert 5 though contributing nothing to a more exact definition of the 
word’s sense, showed that the substantives of the class -ti- “in hoherem 
Masse im hochliterarischen Stil als in der alltaglichen Prosa heimisch 
sind”: this statement may doubtless be applicable to dhiti- which is 
mainly known from the Rgveda. As to the main function of the primary 
-ti- suffix the same scholar observes that it forms “Nomina actionis, 
welche die Handlung an sich ausdriicken, ohne dasz damit ausgesagt 
wird, ob die Aktion abgeschlossen wird bzw. ob sie zu einem Ergebnis 
fiihrt”. Not rarely however this suffix helps to form words expressing 
that the idea conveyed by the root manifests itself and is realized as 
an actuality 6 : ksiti-, e.g., denotes in the RV. the idea of “dwelling”, 
converted into, or represented as, an actuality, whether we from our 
point of view and basing ourselves on our distinctions between concrete 
and abstract nouns would translate the word as “das Wohnen” 7 - cf. 
1, 65, 5 pustir na ranva ksitir na prthvi “wo lc. abstrakt sein kann, wie 
auch p .: “wie ein erfreulicher (Vermogens)zuwachs, wie ein ausgedehntes 
Wohnen” - or “Wohnsitze, die Angesessenen, Volker” - cf. e.g. 10, 
89, 11 praktubhya indrah... prantariksat... / ... pra sindubhyo ririce pra 
ksitibhyah “Indra surpasses the nights..., the atmosphere..., the rivers..., 
the abodes (of men)”. When it is, with regard to cases like this, observed 
that “es schwierig ist, zwischen abstrakten und konkreten Begriffen 
zu unterscheiden”, the question should be posed whether we are right in 
attaching much value to this distinction. In the above stanza 1, 65, 

5 and 4, 5, 15 sudrsikarupah ksitir noraya puruvaro adyaut. “von schoncr 
Farbe erglanzte der Vielbegehrte wie ein reiches Wohnen” (thus Liebert 
as against Geldner: “... wie eine Wohnung von Reichtum”) the idea of 
dwelling is in any case actualized. Compare also tanti- (RV. 6, 24, 4) 
“cord, line, string”: tan- “to extend, spread, be protracted”; apavrti- 8 
RV. 8, 66, 3 translated as “das Offnen, die Aufschliessung” by Liebert 
(similarly Ludwig 9 ), and more probably as “OfTnung, Pforte” by Geldner. 
Thus srsti- may “zwischen Abstraktum und Kollektivum schwanken” 10 ; 
what matters is that it is neither the desire to create by emanation, the 

6 G. Liebert, Das Nominalsuffix “-ti-” im Altindischen (Lund, 1949); see esp. p. 213 ff.; 
cf. also Renou, in Vak, I (Poona, 1951), p. 1 ff. 

6 See also with regard to the corresponding words in Greek, J. Holt, Les noms 
d’action en -cn? (-ti?), Thesis Aarhus 1940. 

7 Liebert, o.c., p. 136. 

8 Cf. also Renou, “Suffix -ti- et composition nominale en vedique”, in Revue des 
etudes indo-europ., 1 (Bucarest, 1938), p. 157 ff. 

8 Cf. also Bergaigne, in J. As., 8, 3 (1884), p. 223. 

10 Wackernagel-Debrunner, o.c., p. 637; cf. also Liebert, o.c., p. 121. 
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intention or the inclination to do so, nor the idea of creation by itself 
viewed as a noun, but the actualization of the idea: AV. 3, 28, 1 ekaika- 
yaisa srstya sam babhuva “she herself came into being by a one-by-one 
creation” (Whitney-Lanman). The same formation is moreover m Ve- 
dic in frequent use to denote “personal bearers of the idea conveyed 
by the root”: cf. e.g. RV. 6, 45, 4 sa hi nah pramatir main for he 
(Indra) is our great providence (provider)”; compare also names of 
female superhuman beings such as aditi- “freedom (including safety, 
unimpaired condition, immensity”, lit. but incorrectly “boundlessness ); 
arati- “enviousness, malignity”, and, in Greek Nepeat?, Act 
The nouns mati - 12 and prasasti-, to which we have to pay attention in 
another chapter of this publication, are of the same formation 

The passage 8, 6, 7 and 8 13 (imd abhipra nonumo vipam agresu dhitayah 
I agneh socir na didyutah / / guhd satir upa tmana pm yac chocanta 
dhitayah / kanvd rtasya dharaya) which Liebert, 14 with some exagger¬ 
ation, regards as obscure seems to be of special interest for our subject 
A detailed discussion of all the implications of the two stanzas does not 
appear to be necessary after the observations made on the generation of 
“vision” in the preceding chapter of this volume. It must however be 
stated here that according to stanza 7 the dhitayah are in front of (or, 
ahead of; on the surface of) the vipah, i.e. the inspired words of the seer- 
eulogists 16 ; they are, moreover, like flames, like the flame-lightnmgs or 
flame-arrows of Agni. 16 (If - what is less probable - the word agresu 
should be “mentally repeated” in pada c the seer’s vipah are compared to 
fire, the dhitayah to the glow or flames which are in front of or on the 
surface of the fire or which precede it). According to stanza 8 the 
dhitayah begin to glow spontaneously in a secret place. Dhitayah are 
therefore so to say flames, lightnings, which arise spontaneously the 
place of their origin being beyond human reach, knowledge and under¬ 
standing. These who receive them may be said to glow or shine themselves. 
I have my doubts about the absolute correctness of Liiders’ 1 opinion 
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that “mit rtasya dhara (“Strahl der Wahrheit”) auch hier, wie Geldner es 
erklart, die religiose Dichtung bezeichnet ist”: the idea underlying the 
expression seems rather to be that of the breaking through of a stream 
of the great and fundamental power called rta-, of a sudden influx of 
sacredness, of an extraordinary insight into the reality beyond the pheno¬ 
mena of this world. 18 Compare 5, 12, 2 19 Ham cikitva rtam iccikiddhy 
rtasya dhara anu trndhi pitrvih “pay attention to the rta, O attentive one, 
to the rta; split open the many streams of rta”: no doubt “dichterische 
Umschreibung der gewohnlichen Bitte um Inspiration und Hilfe fur 
Abfassung und Vortrag des Kultliedes” 20 (cf. 2, 28, 5 rdhyama te varuna 
kham rtasya)-, that this stream, again, materialized in the ‘Kultlied’ may 
appear from 1, 67, 7; 7, 43, 4, although it cannot be conceded to Ltiders 21 
that in 9, 63,21 the words dhibhir... rtasya dharaya and mati are synonyms. 

Another text illustrating the spontaneous character of the dhitayah is 
10, 25, 4. Whereas in st. 1 of this hymn Soma is implored to excite 
excellent-and-auspicious ( bhadram) thought, intention, spirit ( manah ), 
ability ( dalcsam ) and inventiveness (kratum 22 ), st. 4, whilst imploring the 
god to preserve the poet’s kratuh lest he should die prematurely, states: 
“the dhitayah assemble like the streams of water into holes”. 23 The 
dhitayah (notice the use of the plural) which arise spontaneously or come 
from their mysterious place of origin assemble, no doubt so as to consti¬ 
tute a whole. In 8, 49 (= Val. 1), 6 the dhitayah which flow (to Indra) 
are compaied to a hole in the ground abounding in water from which 
one may draw the desirable liquid: udriva vajrinn avato na sihcate ksa- 
rantindra dhitayah. They are a source of refreshment. 

It is not surprising to find that dhitayah may to such an extent be re¬ 
garded as autonomous or even animated beings that they are believed to 
be able to delight in the sound of the flowing soma: 9, 111, 2. One might 
compare arati-, pramati- etc. which may likewise be represented as per¬ 
sons. Here also the verses of the rsis are meant, which accompany that 
sound. Grassmann 24 no doubt went too far in translating: “Wie aus 
der Feme tont der Sang, an dem die Frommen sich erfreun”. 


I would avoid the formulation “Verwendung von Abstrakta als Bezeichnung 
weihlicher Damonen” (Wackernagel-Debrunner, o.c., p. 637). 

ii Liebert’s remarks on mati- (o.c., p. 118) are not m all ^^Hopkins - who 

i3 For which see the partly incorrect and antiquated ' c ™” ks by g '' ^ ff and 

translates dhi- incorrectly by “thought, wit” m J.A.O.S., 15 (1892), p. m, 
also Renou, Etudes sur le vocab. du Rgveda, p. 30. 

is Not with Ludwig, 1 o.c., II, P- 179 “unsere gedanken in den vorziiglichsten der 
lieder”, or with Grassmann, RV. ubers., I, p. 399 “im Sangerkreise andachtsvoll . 
i« See also Liiders, Varuna, p. 476, n. 1. 
i ? Liiders, o.c., p. 476. 


“On ne se compromettra pas en rendant par ‘coulee sacree’” (Renou, Et. ved. et 
pati., VIII, p. 77). See also M. Bloomfield, Rig-veda repetitions, I (Cambridge Mass. 
1916), p. 425. 

19 See Liiders, o.c., p. 443. 

20 Liiders, o.c., p. 474. 

21 Liiders, o.c., p. 473. 

22 See also the preceding chapter, p. 131. 

23 For other interpretations see Geldner, Rig-veda iibersetzt, III, p. 162. 

Grassmann, R.V. iibers., II, p. 285; see also Liebert, o.c., p. 131. 



















174 “ Dhltih ” in the Rgveda 

We now turn to some places in which the term under consideration is 
coupled with the important noun rta-. RV. 1, 71 is mainly concerned 
with the Angirasah, the mythical seers and patriarchs, the ancestors of 
the seers and poets (cf. 1, 62, 2; 71, 2), who obtained “immortality” and 
the friendship of Indra by sacrifice, and who are characterized by their 
songs and recitations by which they burst the rock (cf. 1, 71, 2) and 
found the light. 25 In stanza 3 they are related to have established a 
special manifestation of rta, of the regular, normal, true, harmonious and 
fundamental structure and nature of the universe, underlying and deter¬ 
mining the cosmic, mundane and ritual events, 26 and to have started its 
dhltih “vision”: dadhann rtam dhanayann asya dhitim. In translating 
these words in the above way I disagree with Ludwig 27 (“sie setzten die 
ordnung fest, setzten in gang des opferers denken”), Grassmann 28 (“sie 
schufen Opfer, regten sein Gebet an”), Geldner 29 (“sie stellten das 
Gesetz fest, sie brachten die Erkenntnis dieses in Umlauf”) as well as 
Liiders-Alsdorf 30 (“sie machten die im Lied verkorperte zaubermachtige 
Wahrheit...”). As ancestors and sons of heaven, the Angirasah are 
founders who found light (4, 1, 14), wealth (1, 72, 8), secret ritual speech 
(1, 72, 6), produced Dawn (7, 76, 4), were the first to give daksinas (3, 
53, 7); they renovated (3, 31, 12) and organized it anew (cf. also 1, 6, 4). 
They moreover “supported by means of rta the supporting rta near the 
helper of worship (= Agni) in the highest heaven”. 31 Whatever the exact 
meaning of this stanza it shows that the Angirases were credited with im¬ 
portant functions as “establishes”. The verb dha-, on the other hand, often 
conveys the idea of “to establish, to institute, to create, lay down, dis¬ 
pose” (“poser quelque chose qui subsistera desormais, qui est destine 
a durer; etablir dans l’existence, creer” 32 ). The tenor of the line 1, 71, 3 
ab is, if I am not mistaken, that the Angirasah made a particular mani¬ 
festation of rta and the intuitive-and-visionary “sight” of it an institution. 
This interpretation does not exclude the possibility of repetition: 8, 27, 
19 it reads, in connection with the Adityas: yad adya surya udyati... 

25 For further particulars see A. A. Macdonell, Vedic mythology (Strassburg, 1897), 
p. 142 f. 

26 See Die Religionen Indiens, I, p. 77 f. 

27 Ludwig, o.c., I, p. 293. 

28 Grassmann, Rigveda iibers., II, p. 72. 

29 Geldner, Der Rig-veda, I 2 , p. 70. 

30 Liiders, Varuria, p. 476 f. 

31 See Liiders, o.c., p. 587, 589, 600 f. 

32 E. Benveniste, “Problemes semantiques de la reconstruction”, in Word, 10 (New 
York, 1954), p. 252. 
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rtam dadha “when ye manage, today, at sunrise, the rta” or a translation 
to that effect which, in view of the absence of a pronominal dative, seems 
preferable to “(uns) das Rta schafft” (Luders-Alsdorf). The phrase sva 
rtasya dhaman in 7, 36, 5 - which was differently translated: “wo die 
Wahrheit selbst zur Erscheinung kommt (viz. bei dem Opfer)” (Geldner); 
“bei ihrer Setzung der Wahrheit, d.h. beim Singen ihrer Lieder” (Luders- 
Alsdorf) - was explained by Renou 33 as equivalent to svadhabhih “dans 
restitution normative qui est la sienne” or “dans sa propre fonction 
(par rapport a l’Ordre)”: “they acquire the companionship... of this 
(god Rudra) in his own establishment of a manifestation of rta (or 
management of rta), i.e. in the established manifestation of rta which 
is proper to him”. Similarly, 10, 124, 3, rtasya dhama vi mime pur uni. 

In 1, 68, 5 rtasya presa rtasya dhitir visvayur visve apamsi cakruh was 
translated 34 : “die Aussendungen der Wahrheit, das Denken der Wahrheit 
- das ganze Leben lang haben Alle Werke getan”. To the hapax presa- 
I would rather compare some expressions which must be more or less 
‘synonymous’, first rtasya pradisah: 8, 100, 4 where Indra is presented as 
holding a conversation with the seer of the hymn and saying: rtasya 
ma pradiso vardhayanti. Here neither Geldner’s “die Beweise des rechten 
(Glaubens) starken mich” nor Liiders’ 36 “die Weisungen der Wahrheit 
(d.h. die Lieder) machen mich wachsen” is an exact reflection of the 
sense of the text, because on the one hand pradis- (+ genitive) means 
“direction, command” (cf. e.g. RV. 1, 101, 7; AV. 1, 9, 2), and on the 
other the rta is not rarely represented as a power by which those potencies 
and influences which are conducive to the maintenance of life and order 
are regulated and set in motion; the fundamental power by which the 
rivers flow, the dawns shine and the cows yield milk. “Das Rta erlegt 
der Natur ihre Gesetzmaszigkeit und ihren geregelten und richtigen Lauf 
dem Menschen ein Handeln nach Recht und Wahrheit auf und manifes- 
tiert sich im richtigen Vollziehen und Funktionieren des Ritus”. 36 Cf. 
e.g. 1, 65, 3 rtasya deva anu vrata guh, where Geldner is so far right that 
“die Gotter taten, was das Rta... vorschreibt” 37 ; 4, 23, 9. Thus the 

33 Renou, £t. ved. etpan., IV, p. 98; cf. V, p. 42; for dhaman- ibid., Ill, p. 59. 

34 Liiders, o.c., p. 433; p. 450 however the phrase rtasya dhitili is said to mean: “der 
Wahrheit gehort das Denken”. 

35 Liiders, o.c., p. 566 f.; cf. also p. 22. 

36 Die Religionen Indiens, I, p. 78; see also Keith, Ret. and Phil., p. 83 f. 

37 What does Schmidt’s translation: “Die Gotter gingen den Geliibden der Wahrheit 
nach mean precisely? (H. P. Schmidt, Vedisch vrata und awestisch urvSta, 
Hamburg, 1958, p. 65). 
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above words in 8, 100, 4 seem to admit of the translation “the directions 
of the rta strengthen me”: particulars, for instance how, or by means of 
what, rta succeeds in strengthening the god, are not touched upon. An¬ 
other term worth mentioning in this connection is prasis- “order, direction, 
precept”: 9, 86, 32 nayann rtasya prasiso...upa yati “conducting... (the 
execution of) the orders of rta he (Soma) goes... (sc. towards the water 
and the milk, this process being in harmony with the ritual order). 
Elsewhere, 4, 23, 8, it is the call of rta which “shining when it is under¬ 
stood, 38 has pierced the deaf ears of Ayu” ( rtasya sloko had hit a tatarda 
karpa budhanah sucamana ayoh). 39 Since the Ayus are ritual officials, 
eloquent viprah, makers of mantras, preparing the soma and the fire 
for the yajna-ceremony” 40 the tenor of the statement must be that the 
rta, once again, takes the initiative in stimulating a human being who as 
such is ‘deaf’, but since he belongs to the class of the seers and responds 
to the call, is able to formulate the ‘revelation’ of the rta which has come 
to him. The phrase rtasya prasiti- contains another compound with 
pra-\ this “idea” is 10, 92, 4, before heaven and earth (uru vyacah), 
placed at the head of a long enumeration of divine powers. Although 
Geldner 41 is, in the main, right that it paraphrases rta-, he is no doubt 
wrong in translating prasiti- by “Netz”. Renou’s 42 “domaine d expansion 
comes nearer to the truth, the idea expressed being a contextual sense of 
“onset, stretch, extension” which must be the general meaning of the 
word (“parcours, trajet”: l’idee dominante etant tantot celle du domaine 
mesure par une trajectoire, tantot celle de l’elan, de la force emanant 
d’une telle trajectoire”). 43 Returning now to 1, 68, 5 I would interpret 
the words rtasya preset etc. as “the invitations (summons, directions) 
of rta, the “vision” of rta 44 - all of them (viz. the patriarchs or primeval 
rsis) have... performed works” that is to say: “they have responded to 
rta’s invitation, proved themselves receptive to “visions” and “reve¬ 
lations” and have done that which was needful”. 

In the above stanza 4, 23, 8 the phrase rtasya dhitih recurs: rtasya hi 

58 Here Geldner’s translation (o.c., I 2 , p. 450) “ziindernd, wenn er verstanden wird” 
is more convincing than his comment: “die Worte sollten eigentlich auf den innerlich 
erwachenden und erleuchteten Menschen gehen”. 

39 See also Liiders, o.c., p. 418. 

40 See H. W. Bailey, in Bull. School Or. Afr. Stud., London, 20 (1957), p. 41 ft. 

41 Geldner, o.c., IH, p. 291; see also Liiders, o.c., p. 581. 

42 Renou, £t. ved. et pan., IV, p. 125. 

43 See M. Bloomfield, in Amer. Journ. of Phil., 21, p. 417; Liebert, Das Nominalsujjix 
-ti-, p. 128; Renou, Vak 1, p. Iff. 

44 Nominativus pendens. 
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surudhah santi piirvir / rtasya dhitir vrjinani hanti. Geldner after consider¬ 
ing, in former publications, rta- to signify “Opfer”, 46 translated: “denn 
der Wahrheit Gaben 46 sind viele: die Erkenntnis der Wahrheit zerstort die 
Unredlichkeiten”, Liiders 47 : “denn die Gewinne d. W. s. v., das Denken 
d. W. vernichtet die U.”, adding: “man beachte hier das hi und die 
rtasya dhitih als Vernichterin der vrjinani”. Instead of “Denken der 
Wahrheit” I would propose “the intuitive and visionary seeings, grasping, 
understanding of the universal and fundamental harmony, structure, 
reality, order and truth”. Liiders is no doubt right in considering 
vrjina- (“krumm, unredlich, falsch”) the opposite of rju it does not 
however follow that rta- is the exact equivalent of “Wahrheit”. The 
word vrjina is at least 10, 105, 8 used in such a way as to suggest “l’idee 
d’une barriere mise devant la parole du poete”. 48 This does not in my 
opinion come to “un handicap issu des regies de la competition” or 
“Falschheiten, Fehler in der Dichtung”, 49 but to anything thwarting the 
seer’s designs, obstructing his inspiration and impeding him in couching 
his vision in words. Not rarely however it occurs in a general sense: 
2, 27, 3; 4, 1, 17; 6, 51, 2; 7, 60, 2. It would appear to me that the power 
ascribed to the rtasya dhitih in 4, 23, 8 is something analogous to the 
activities displayed by Indra in 10, 89, 8: asir na parva vrjina srriasi / 
pra ye mitrasya varunasya dhama... minanti. 

In the difficult stanza 9, 111, 2 Soma is said “to make a ‘clean-up’, 
with the rtasya dhitayah (i.e. in their materialized form) in his own house”: 
sam matrbhir marjayasi sva a dame rtasya dhitibhir dame “together with 
the mothers thou makest a ‘clean-up’ in thine own house, together with 
the ‘visions’ of rta, i.e. with the supranormal ‘sight’ of the fundamental 


45 Geldner, in R. Pischel und K. F. Geldner, Vedische Studien (Stuttgart, 1901), 
III, p. 53; the same, in Der Rigveda in Auswahl, I (Stuttgart, 1907), p. 39. 

46 “richesses accroissant le betail”, Renou, £t. ved. et part., IV, p. 82, and V, p. 32; 
see also P. Thieme, in Zs. deutsch. morgenl. Ges., 95, p. 338 ff.; the same, in Kuhn's 
Zeits., 69, p. 172; compare however especially Pischel, in Pischel-Geldner, o.c., I 
(Stuttgart, 1889), p. 32 ff. “alles Gute, was den Menschen von den Gottern oder den 
Gottern von den Menschen gewahrt wird” and Liiders, in Acta Orient., 13 (Leiden, 
1934), p. 123 f., who draws attention to the fact that surudhah “in der Halfte der Stellen, 
wo es erscheint, von Giitern gebraucht wird, die durch Anstrengung erschlossen, durch 
Kampf gewonnen werden”. See especially 7, 62,3 vi nab sahasram surudho radantvj 
rtavano varuno mitro agnih “zu tausend Gewinnen sollen uns V., M., A. die mit 
Wahrheit versehenen einen Weg bahnen” (Liiders). 

47 Liiders, o.c., p. 418. 

48 Renou, 1st. ved. et part., I, p. 13. 

49 Geldner, Rg-veda iibersetzt, III, p. 324. 






















178 


“ Dhitih ” in the Rgveda 


“Dhitih” in the Rgveda 


179 


principle rta which underlies reality, 60 in (thy) house”. Geldner is ap¬ 
parently right in identifying dhitibhih and matrbhih: cf. 9, 19, 4, dhitayo 
... sunor vatsasya matarah ; 85, 11; 102, 4. “Naturlich ist die saubere 
Herstellung des Soma gemeint, an derdieserselbst Anted hat.” 51 Liiders 62 
and Geldner 63 disagree in regard to the interpretation of 9, 97, 34 
tisro vaca irayati pra vahnir rtasya dhitim brahmano man\sam: A It is of 
course as difficult to follow the latter in translating r. dh. by “die Erkennt- 
nis des Gesetzes” as the former in considering rta- and brahman- 
synonymous (“Kultlied”). What is clear is that Soma is said to initiate 
the process of coming, by way of a visionary intuition, in touch with 
the norms, “laws” and structure which underly the phenomenal world 
and make it an organic whole and to set also an analogous mental pro¬ 
cess with regard to brahman in motion. As the “three voices” in all 
probability are the recitations of the priests, the lowing of the cows and 
the sound of the soma itself, and as the matayah which, according to the 
second line of this stanza, come to soma are also “die Dichtungen” 
(Geldner), the ‘Kultlied’ would be referred to no less than four times. 
In 9, 76, 4 it is Soma, the king of all that is seen by the sun, who while 
clarifying himself made the r. dh. perceptible; in so doing he is said to 
be rsisat: Liiders 66 may be right in translating this adjective by “die 
Rsis iiberwaltigend”, because “der Ausdruck auf die Inspiration gehen 
durfte”. 

The poet of 10, 111, 2 furnishes us with the important information 
that “visionary thought has shone brightly from the seat of rta”: rtasya 
hi sadaso dhitir adyaut 56 : although syntactically speaking rtasya depends 
on sadasah, Geldner 67 is no doubt right in observing that rtasya notion- 
ally belongs also to dhitih. The lightning-like nature of a sudden in¬ 
tuition is obvious and 10, 177, 2 is a good parallel: tam dyotamanam 
svaryam mariisam rtasya pade kavayo ni panti “the inspired seers guard 
this inspired thought which is bright-like-lightning, and is of the nature 

50 For the genitive compare PB. 14, 11, 19 asito va etena daivalas trayanam lokanam 
drstim apasyat “Asita, the son of Devala, had, by means of this ( samam ) a glimpse of 
these three worlds”; cf. Kaffi. 22, 11: 67, 9:“... by means of these verses the worlds 
... became visible to Asita”. 

61 Geldner, o.c., Ill, p. 118. 

62 Liiders, o.c., p. 433. 

63 Geldner, o.c., Ill, p. 99. 

64 “als Brauch des Opfers, als Gebetes Andacht” (Grassmann, Rigveda iibers., II, 

p. 268). 

66 Liiders, o.c., p. 433. 

66 “von des Opfers Sitze ist das Lied erstrahlt” (Ludwig, o.c., II, p. 612). 

67 Geldner, o.c., Ill, p. 333. 


of the light of heaven at the abode or seat of rta”. Referring for a dis¬ 
cussion of the texts exhibiting the phrases sadas-, sadana- or pada- 
rtasya to the works of my predecessors 58 1 would observe that, though 
it is perfectly clear that that place’ was regarded as “Ausgangspunkt 
dichterischer Inspiration und Ort mystischer Schau”, 69 the shade of 
meaning expressed by the German “Statte” is less evident. The sub¬ 
stantive sadana- which sometimes combines with rta, seems in a minor¬ 
ity of cases to be ‘merely periphrastic’, although its special force has not 
disappeared: 1, 169, 6 parthive sadane yatasva; 7, 36, 3 maho divah 
sadane ; 8, 97, 5 yad vasi rocane divah samudrasyadhi vistapi / yat parthive 
sadane vrtrahantama yad antariksa a gahi. In most cases the word ex¬ 
presses the idea: “temporary, though regularly occupied, place or seat 
where a power or powerful being is believed to let down himself and to 
operate, to fulfil his functions, manifest his presence or display his char¬ 
acter and qualities”. Thus it is frequently used in connection with Agni 
when functioning as sacrificial fire: 1, 189, 4 pahi no agne payubhir 
ajasrair uta priye sadana a susukvan “schiitz uns, Agni, mit deinen nicht 
ermattenden Schutzgeistern, auch (jetzt) wenn du an dem lieben Sitze 
aufgeflammt bist” (Geldner); 144, 2 the ghee which is poured into the 
fire is said to be enveloped (by the flames) devasya (sc. agneh ) sadane', 
31, 17; 95, 8 “he (Agni) assumes a brilliant form... when he comes, at 
his place, into contact with ghee...”; 6, 11, 5; 10, 11, 9 srudhi no agne 
sadane sadhasthe. The character of a sadana- involves plurality: that is 
to say divine power may manifest at different sadanani: 10, 12, 7 yasmin 
deva vidathe madayante / vivasvatah sadane dharayante “bei welchem 
Opfer die Gotter schwelgen, (fur welche) Statte des Vivasvat sie sich 
entscheiden, (wissen wir nicht)” (Geldner). The phrase vivasvatah 
sadana- occurs also 1, 53, 1 and elsewhere to denote the sacrificial place. 
Vivasvant, the father of Yama, the Asvins, and Manu (the ancestor of 
the human race), was one of those great figures to whom Agni was first 
manifested (1, 31, 3) 60 den Platz, an dem das Opfer vollzogen wird, 
nennt der Priester, den gegenwartigen Vorgang an sein urweltliches 
Prototyp ankniipfend, die Statte des Vivasvant”. 61 Whether we are 
inclined to see in Vivasvant nothing more or less than a ‘deification’ of 
the first sacrificer, 62 to believe with Bergaigne 63 that Agni alone is re- 

58 See especially Liiders, o.c., p. 610 ff. 

56 Liiders, o.c., p. 610. 

60 For the Vivasvant problem see Die Religionen Indiens, I, p. 93 f. 

61 Oldenberg, Die Religionen des Veda 1 , p. 281 f. 

62 See Oldenberg, o.c., p. 122. 

63 A. Bergaigne, La religion vedique..., I (Paris, 1878), p. 88. 
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sponsible for the character of this figure, or to lay, with Keith and 
others, 64 special stress upon his relations with the (rising) sun, the power 
inherent in this figure - which elsewhere (1, 139, l 65 ) is called a nabhi- 
“navel”, i.e. a mystic centre and point of contact with the high and in¬ 
dispensable powers - becomes manifest, is re-actualized, at the place 
called his “seat”. Cf. 1, 53, 1; 3, 34, 7 where those speaking extol the 
greatness of Indra. sadane vivasvatah\ 3, 51, 3; 10, 75, 1. In 1, 122, 6 the 
term sadana- occurs in connection with Mitra and Varuna: here (“listen, 
O M. and V., to my invocations and listen to them completely at your 
place (i.e. when you have sat down in your place)” and 10, 68, 7 (where 
sadana- refers to the place where the cows were hidden and penned in) 
the temporary character of the ‘seat’ is apparent. The noun sadas- 
admits of a similar interpretation in 1, 85, 6 where the gods are requested 
to sit down upon the barhis: “a broad seat (sadas-) has been prepared 
for you”; in 1, 128, 3: Agni, who as the sun moves round the earth in 
one day takes his seat ( sadah ) in the sacrificial fire-places; 9, 40, 2 where 
Soma, being requested to sit down and to go to Indra, is said to sit down in 
his fixed seat ( dhruve sadasi sidati, not, with Geldner, “auf seinen standigen 
Sitz” 66 ). In 8, 41, 9 Geldner’s translation of varunasya dhruvam sadah 
is “fest ist des V. Sitz”. “Die festen Sitze des Unholds” in 9, 91, 4 are 
no doubt the strong or fortified places where the evil beings called raksa- 
sah are believed to have let themselves down: ruja drlha cid raksasah 
sadamsi, where they entrench themselves and from where they operate. 

That the gods had different sadamsi appears from 3, 54, 5 where the 
“rhetorical” or rather emotional question “who knows which road 
leads to the gods?, which (way) leads to their distant, to the hidden 
(private, secret) domains where they perform their functions?” 67 is 

61 Keith, The religion and philosophy of the Veda and Upanishads, p. 113. Cf. e.g. 
also E. W. Hopkins, The religions of India (Boston, 1895), p. 128, 130. 

65 This place will be discussed further on. 

66 The adjective dhruva- means “fixed, firm, immovable” (e.g. of the earth, AV. 
12, 1, 11; 17); cf. e.g. RV. 10, 173 (esp. st. 6); AV. 12, 1, 45. The stanza AV. 7, 94, 1 
which corresponds to RV. 10, 173, 6 “fixed (dhruva-) with a fixed (dhruvetia) oblation 
do we lead down Soma...” is in Vait. S. 13, 12 prescribed to accompany the conduct¬ 
ing of king Soma to his throne (see W. Caland and V. Henry, V Agnipoma, Paris, 1906, 
p. 55 f.); the analogous line Vaj. S. 7, 25 “I pour with firm mind, voice, firm Soma”) 
is together with “firm, firmly resting, the firmest of the firm, the most securely grounded 
of those who never have been shaken (six times dhruva-)” a formula for the so-called 
Dhruvagraha.—In 1, 148, 3 and 9, 92, 3 nitya- ( sadane, sadas) means “one’s own”, 
not “perpetual”. 

67 For the interpretation of this stanza see Renou, Rt. ved. et pan., IV, p. 46; V, p. 12; 
Schmidt, o.c., p. 87 f., whose translation: “welcher (Pfad) unter hochsten, geheimen 
Geliibden (steht)” fails to convince me; his objection to the accusative devan and the 


interrupted by the statement dadrsra esam avama sadamsi “only their 
lowest seats are to be seen”: as vrata- here signifies “domaine ou s’exerce 
la volonte divine” the implied sense must be that the gods, though dis¬ 
playing transcendentally their power and beyond the human sphere, 
manifest their influence also, in their lower ‘seats’, within the reach of 
men. The plurality of the sadamsi is also apparent from SV. 1, 312 pra 
yo ririksa ojasa divah sadobhyas pari (Indra is addressed), from 1, 85, 2 
and 6 (see above) where the Maruts are said to have sadamsi in the heavens 
and at the sacrificial place; from 10, 96, 2. An interesting place is 3, 38, 
6 m pari visvani bhusathah sadamsi (cf. 7, 66, 10): these words seem to 
mean: “you encompass and have a propitious influence upon all seats”: 
Mitra and Varuna, who rule the world as kings, are addressed. Geldner 
may be right in assuming that “von... vielen Gottersitzen in der Welt 
die Rede ist”. The noun sadhastha- occurs in similar contexts: 7, 39, 
4 te hi yajhesu yajniyasa umah / sadhastham visve abhi santi devah ; 7, 97, 6; 
10, 32, 4; 3, 62, 15 and elsewhere in connection with the soma which is 
9, 103, 2 said to make use of three places; cf. also 3, 56, 5. In 10, 61, 19 
sadhastha- though joining nabhi- is by no means synonymous, but the 
place or seat where the god speaking, Agni, functions in his capacity of 
sun and celestial fire. 69 

It may be remembered that the verb sad- is used to express the 
idea of “sitting down, placing oneself, being seated (sich wo 
niederlassen), etc. of divine powers”. Cf. e.g. VS. 17, 12 nrsade ved 
apsusade ved barhisade ved vanasade vet svarvide vet “to him who sits 
in man, ve{\, to him who sits in the waters, ved, to him who sits in the 
sacred grass, ved, to him who sits in the wood (forest), ved, to him who 
finds the light, ved” (Agni is addressed who is as the vital breath seated in 
men, etc.); Par. GS. 3, 15, 12 vanam abhimantrayate namo rudraya 
vanasade svasti ma samparayati and similarly in 13 n. r. girisade\ 14 
smasanam abh. n. r. pitrsade s. m. s. etc. Cf. also RV. 10, 46, 7 etc. 70 


locative vratesu accompanying in Geldner’s translation the same verb sam eti is not 
valid because the locative signifies that the persons reaching the goal are supposed to 
stay there, whereas the accusative which is characterized by not expressing that which 
is conveyed by the other casus obliqui (see my relative observations in Miscelanea 
homenaje a A. Martinet, I, La Laguna Can., 1957, p. 47 ff.) leaves this particular 
undecided. 

68 See also my treatise on the meaning of Vedic bhusati, in Four studies in the lan¬ 
guage of the Veda (’s-Gravenhage, 1959), p. 83. 

69 One might also remember the use of the noun pada- in cases such as 8, 13, 29; 9, 
102, 2 etc. 

70 See R. Otto, Gottheit und Gottheiten der Arier (Gieszen, 1932), p. 21 f. 
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Divinities are said to sit down at the place of worship: RV. 1, 186, 8 
uta na im maruto... / smad rodasi samanasah sadantu ; 3, 29, 8 sida hotah 
(= Agni) sva u loke cikitvan; 1, 14, 11 ague yajnesu sldasi ; in 1, 85, 7 the 
Maruts are described as letting themselves down on the barhis like 
birds (vayo na sidann adhi barhisi priye ), that is: swiftly, spontaneously, 
and coming from the higher regions; in the same stanza they are however 
said to have acquired a spacious sadas in heaven. The verb also applies 
to functionaries: RV. 6, 16, 23 sa (Agni) hi yo manusa yuga sidad dhota 
kavikratuh; 10, 12, 1. Soma is stated to sit down in the homesteads of 
men like a hawk (on his nest): 9, 38, 4 (see also, 6, 5, 3: Agni); cf. 9, 57, 3; 
68, 9; 86, 11. 

Returning now to the phrases with rtasya the conclusion seems war¬ 
ranted that they may also refer to ‘seats’ or places where rta- - which in 
itself is ubiquitous and not confined in a special locality - manifests, 
functions, makes its presence felt and reveals itself. It is not only the 
dhitih which, as mentioned already, “has shone brightly rtasya sadasah ” 
(10, 111, 2), the “place” or “region” where Dawn with imperturbable 
regularity and for the well-being of the universe rises every day bears the 
same name 71 : 4, 51, 8 ta a caranti samana purastat / samanatah samana 
paprathanah / rtasya devih sadaso budhana / gavam na sarga usaso jarante 
“elles s’avancent (aujourd’hui encore) de l’orient par la meme voie, 
d’un meme lieu, de la meme maniere, s’etendant au loin, les Aurores 
divines qui, prenant leur eveil du siege de l’Ordre, s’eveillent comme des 
lachers de vaches”. 72 There is, as far as 1 am able to see, nothing to have 
us believe either that this sadah is identical with that in 10, 111, 2 or 
that all rtasya sadamsi are situated in the East. 73 What the text means, is, 
in my opinion, this: the Dawns have their origin in, or rather are based 
on or conditioned by, rta; what it says is that at the “place” where the 
Dawns awake rta makes its presence felt. 74 In modern phraseology 
this would come to the statement that the dawns appear every day, 
regularly and in perfect harmony with the rhythm of the universe and 
the natural sequences and systematic arrangements of phenomena which 
are characteristic of it. 

Among those places which are instructive in regard to the poet’s inter- 

71 Compare Liiders, ox., p. 584 ff., and especially p. 593 ff. 

72 Renou, £t. ved. et pan.. Ill, p. 71. 

73 Cf. also 2, 9, 3; 41, 5; 3, 55, 12; 14. 

74 I am as yet not convinced by the vi 
p. 226) that Usas is born from rta and 
‘nether world’ (i.e., in his opinion, the 
Varuna’s realm where is the seat of rta 


pretation of the mental processes taking place when the spirit moves 
those who desire to come into touch with the divine powers or who want 
to address them in the correct way, so that they feel able to set to work 
and to make an attempt to couch their thoughts in words and verses, 
is RV. 10, 64, 2 kratuyanti kratavo hrtsu dhitayo / venanti venah patayanty 
d disah “the faculties of inventiveness become, in their specific way, 
active, (and so do) the intuitive-and-inspired visions or thoughts: the 
faculties of (supranormal) intensive and spying vision function, fly 
rapidly towards all directions” (“les forces-imaginatives prennent force 
dans les ames, (ainsi que) les inspirations-poetiques; les esprits-veilleurs 
veillent, volent dans (toutes) les regions-du-ciel” 75 ). In this state of mind 
it becomes clear to the seer that there are no others who show compassion 
than the gods: na mardita vidyate any a ebhyah ; towards them his desires 
have extended: devesu me adhi kama ayamsata. The close connection of 
dhitih and kratuh is worth noticing. 

The combination of dhitih and kratuh occurs also 4, 5, 7 where how¬ 
ever the former goes to work with the latter: tam in nv eva samana samanam 
abhi kratvd punati dhitir asyah. Geldner’s translation of the main terms 
is not satisfactory: “ihn (i.e. Agni), der gleichmaszig der gleiche bleibt, 
nidge das mit Umsicht klarende Nachdenken erfassen”: the seer’s 
“vision” is stated to clarify or enlighten, i.e. to discern with inventiveness 
or imaginative resourcefulness, the character of the god Agni who turns 
out to be always and in all manifestations the same. Although there 
has been much controversial discussion on the exact sense of the term 
kratu - 76 I for one am inclined to describe it, rather vaguely, as a kind of 
effective mental power or intelligence, mental energy and determination, 
which enables its possessor to have solutions for preponderantly practical 
difficulties, “an internal psychical and intellectual power such as in¬ 
ventiveness or resourcefulness enabling a man to proceed to successful 
(creative) action” rather than “Willens- oder Verstandeskraft” 77 or 
“eine bestimmte Sinnesart oder Seelenverfassung...., der bestimmende, 
energische Sinn des mutigen Kriegers”. 78 

Another passage worth discussing is 10, 31, 2 f. uta svena lcratuna sam 
vadeta / sreyamsam daksam manasa jagrbhyat / / adhayi dhitir asasrgram 
amsas / tirthe na dasmam upa yanty iimah / abhy anasma suvitasya susam / 
navedaso amrtanam abhuma “and he (i.e. the mortal man mentioned in 


iew expressed by Kuiper (in Indo-lr. Journ., 4, 
is said to awake from rta’s abode because the 
subterranean waters and the nocturnal sky) is 


76 Renou, Et. ved. et pan., V (1959), p. 55; cf. IV (1958), p. 118. 

78 I refer to Epithets in the Rgveda, p. 36 ff. 

77 Geldner, Der Rigveda in Auswahl, I (Stuttgart, 1907), p. 176. 

78 K. Ronnow, “Ved. kratu-', in Le monde oriental, 26 (1932), pp. 1-90, esp. p. 72 ff. 
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st. 2 a) must converse (and agree) with his own inventiveness and must 
gain with his consciousness-and-will 79 an energy (ability, disposition) 
which is conducive to welfare. The vision has been conceived; the 
portions (of Soma) were poured out. Like (cattle) to a ford the helpers 
come to the man who accomplishes wonderful deeds. We have gained 
the energy needed for a prosperous course. We have become aware 
(conscious of and participant in) the immortal ones”. Interestingly 
enough, the relation between man and his kratuh is indicated by a term 
which, though translated by “zu Rate gehen” (Geldner), can hardly 
convey a sense other than “to speak (and to agree) with”: man consults 
with his mental and psychical abilities. Geldner’s translation of adhayi 
dhitih “die Erkenntnis ist erfolgt” is perhaps not completely incorrect; 
it is however a tempting surmise to connect this phrase with the com¬ 
binations of dha- and retah, garbham and to compare the double sense 
of the English conceive. Cf. also 8, 12, 11 where the dhitih is called garbho 
yajhasya. In any case 5, 16, 5 ye vayam ye ca surayah svasti dhamahe 
means “wir selbst und die Opferherren wollen zusammen Gluck erlangen” 
(Geldner); 1, 92, 13 yencl tokam ca tanayam ca dhamahe “... und Nach- 
kommenschaft erlangen”. In view of 8, 74, 7 iyam te navyasi matir 
agne adhayy asmad a (“dieses neueste Gedicht wurde dir, Agni, von 
uns gewidmet”, Geldner); 1, 162, 7; 7, 34, 14 other possibilities should 
however not be precluded. The helpers in st. 3 b must be divine powers 
or gods who whilst accepting the invitation to enjoy the soma further 
the interests of the seer. 80 Stanza 4 expresses the wish that Agni may be 
satisfied with the eulogy into which the vision - which God Savitar has 
created or produced ( jajana ) 81 for him - will have been converted. 

The assumption would however be out of place that the man to whom 
the dhitayah have come or in whom they have arisen must stand idle. 
It is on the contrary expressly stated that he must fashion them, give 
them a definite form. This activity is compared to that of the carpenter 
or cartwright. Cf. 7, 64, 4 yo vam gartam manasa taksad etam / urdhvam 
dhitim krnavad dharayac ca “celui qui charpentera votre trone en pensee, 
qui mettra haut-et-droit ce poeme-ci et le maintiendra” (Renou 82 ). As 

79 For manali as the “Sitz des Denkens, Fiihlens und Wollens” see H. Oldenberg, 
Vorwissenschaftliche Wissenschaft (Gottingen, 1919), p. 69; E. Abegg, Indische Psy¬ 
chologic (Zurich, 1945), p. 8. 

80 lam not convinced by Geldner’s note on st. 3 c. 

81 “fur den (ihn) Gott S. bestimmt hat” (Geldner) does no justice to the sense of these 
words. 

82 Renou, Rt. ved. et pari ., V (1959), p. 88; cf. also VII (1960), p. 61. Ludwig, o.c., I, 
p. 125 “... hoch aufstreben macht und halt das Lied”; Grassmann, RV. libers., I, p. 
351 “die Andacht aufwarts richtet und bewahret”. 


“Dhitih” in the Rgveda 185 

this hymn is addressed to Mitra and Varuna whose throne is referred to 
by the same term in 5, 62, 5 and 8; 68, 5, it seems difficult to subscribe to 
Geldner’s view that garta- means “the seat of a war-chariot” and to 
agree with Renou in regarding the dhitih (“en tant que pensee ‘reussie’ ”) 
as the occupant of the throne. The sense of the line seems to be that the 
dhitih is so to say made a high and firm throne produced by the poet’s 
“thought” or rather “consciousness-and-will” (manali). Since the throne 
is “un symbole de dignite” 83 and even makes the king, the tenor seems to 
be: “who by fashioning the dhitih confirms or consolidates the power of the 
gods”, what is one of the main functions of the “Kultlied”. 

The line may to a certain extent be elucidated by 1, 119, 2 urdhva 
dhitih praty asya prayamany adhayi sasman “das emporgerichtete Nach- 
denken (this is of course not the right term) ist bei seiner Ausfahrt - i.e. 
at the start of the chariot of the Asvins - auf (euern) Preis gerichtet”. 
The dhitih must be urdhva lest it should miss the gods. Cf. also 1, 88, 3. 

That a dhitih is among those products of the human mind which may 
strengthen the gods may appear from places such as: 8, 8, 19 a no gantam 
... asvina... / yo vam vipanyu dhitibhir girbhir vat so avivrdhat “come to us, 
O Asvins, to Vatsa, who has made you increase with the products of his 
intuition and inspiration, with words of praise”; 6, 34, 3 na yam him- 
santi dhitayo na vanir / indram naksantid abhi vardhayantih “dem die 
Gedichte, die Sangerstimmen keinen Abbruch tun, sie kommen vielmehr 
zu Indra ihn starkend” (Geldner); 8, 44, 22 uta tva dhitayo mama giro 
vardhantu visvaha “and my dhitayah and words of praise must always 
strengthen (increase) thee”. Agni is 8, 60, 4 requested to approach to 
the objects of delight (libations) and to rejoice impelled by the dhitayah. 
Cf. 10, 140, 3 urjo napaj jatavedah susastibhir mandasva dhitibhir hitah m \ 
8, 54, 1, and 9, 9, 4. 

Hence also the statement in 6, 38, 1 that Indra wants to have for the 
benefit of the collectivity of the gods the exceedingly energetic or power¬ 
ful 85 product of inspiration: panyasim dhitim. It is worth noticing that 
the same adjective accompanies the name of the goddess Aramati “der 
rechte Sinn, die gemasze Gesinnung” (10, 64, 15; 92, 4), the name of 
Agni (8, 74, 3), the abode of Soma (9, 9, 2), the power of the Maruts 
(1, 39, 2), Indra’s specific energy (6, 18, 9). 

83 J. Auboyer, Le trone et son symbolisme dans I’Inde ancienne (Paris, 1949), p. 177. 

84 For hitah see Geldner, o.c.. Ill, p. 374. 

8 ° For the sense of panyasim see my remarks in Oriens, 2, p. 195 ff., esp. p. 202 “there 
is a good chance that the fundamental meanings of Vedic pan- are (a kind of) energetic 
power, which may be enhanced by praising; to enhance this power”. 
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It was also possible to see, have, obtain “visions and to turn them 
into verses and eulogies for the benefit of a god. Cf. 6, 15, 11 tarn ague 
pasy... I yas ta anat kavaye sura dhitim “Agni! Du schiitzest—, der dir, 
dem Seher, o Held, eine Dichtung fertig gebracht hat” (Geldner); Grass- 
mann incorrectly preferred: “dargereicht hat”, but compaie 8, 4, 6 
where the object is upastutim; 6, 1, 9 anat samidha havyadatim, 7, 90, 2 
prahutim ; 6, 13, 4 yas te... girbhir... nisitim... dnaf, 10, 11, 7 yas te ague 
sumatim marto aksat. The sense must be: “succeeded in attaining to, in 
producing; accomplished”. RV. 2, 31, 7 is similar: sravasyavo vajam 
cakdnah saptir na rathyo aha dhitim asyah-, Geldner explains: “ dh. as- 
heiszt: seine Absicht erreichen (which as far as I am able to see is an 
impossibility) und das Gedicht richtig treffen”, considering the singular 
asyah to be a substitute for the plural form of the 3rd person. In the 
preceding line the ayavah are said to have “fashioned” or ‘ constructed 
(the subject probably is “the eulogies”) for a new (probably: praise, 
worship): ataksann ayavo navyase sam. The activities of the ayavah who 
are called viprah and are 9, 10, 6; 23, 2 said to belong to the antiquities 
of the poets are to some extent identical with those of the karavah. 
They are ritual officials, eloquent, makers of mantras and prepare the 
soma and the fire for the yajna ceremony. 86 The question arises whether 
the process performed by the Ayavah, which is expressed by an imperfect, 
does not belong to a more or less remote past and the form asyah is not 
a 2nd pers. sing., representing a case of “Selbstapostrophe” 87 : may you, 
(O poet), attain to inspiration!”. 

To the above stanzas I subjoin the difficult passage 8, 12, 10 f. iyam ta 
rtviyavati dhitir eti naviyasi / saparyanti purupriyd mimita it / / garbho 
yajhasya devayuh kratum punita anusak / stomair indrasya vavrdhe mimita 
it I /. Instead of Geldner’s translation of st. 10 I would propose: here 
goes, in proper time, a dhitih, rather new, 88 worshipping, dear to many, 
it is realized in the phenomenal world (or converted into dimensional 
actuality)”. That the expression mimita it should be translated: “wird 
sie (nach dem Versmasz) gemessen” (Geldner) is problematic, because 
parallel passages seem to be wanting. I would ascribe a more general 
sense to these words: the root md- probably meaning “converting that 


86 See H. W. Bailey, in Studies in honour of Sir Ralph Turner,B.S.O.A.S., 20 (London, 

8 ,957 See P e.g. W. Havers, Handbuch der erkldrenden Syntax (Heidelberg, 1931), p. 152; 

Geldner, o.c., IV, p. 207. T ■ 

88 For the magico-religious value of this newness see my paper Ein neues L , 

in Wiener Zs.f. d. Kunde d. Morgenl., 48, p. 275 ff. 


which has been mentally conceived into dimensional actuality” 80 they 
seem to corroborate the view that the dhitih by assuming a material 
form is converted into a “hymn” or “poem”. A tentative rendering 
of st. 11 is “the new-born child of the act of worship, 00 who is devoted 
to the gods (tries to reach the gods), clarifies the (seer’s) inventiveness 
uninterruptedly; he (it) has increased by the hymns of praise dedicated 
to lndra, he (it) is realized etc.” For the phrase kratum punite compare 
8, 13, 1 where lndra is the subject: the god is said to clarify his kratu 
over the prepared soma-juices; 8, 53, 6 where Indra’s eulogists are the 
subject. The meaning of st. 11 c seems to be that the dhitih was so to 
say a nucleus which increased by gathering words of praise and so devel¬ 
oped as to become a complete hymn. 

That the dhitayah attempt to reach a god or look for him may appear 
from 1, 25, 16 “my dhitayah (“materialized visions”) go along like cows 
along the pastures, in search of the far-seeing one (Varuna)”; 9, 99, 4 
uto krpanta dhitayo devanam nama bibhratih; 1, 132, 5 indr a olcyam 
didhisanta dhitayo / dev am acha na dhitayah-, 1, 139, 1 yad dha krana 
vivasvati / nabha samdayi navyasi / adha pra su na upa yantu dhitayo / 
devam acha na dhitayah, a tentative translation of which may be: “when 
(or, as) the active cooperation 91 is once agreed upon (and has started) 
all over again in the presence of Vivasvant, at the navel (of the earth), 
then our (materialized) visions must go forward (to the gods), just as 
visions (are usually eager to go) to the gods”. 92 Vivasvant, whose person¬ 
ality constitutes one of the difficult problems of Vedic mythology, is 
associated with the Soma sacrifice and seems to have been regarded as 
the first sacrificer. In 1, 53, 1 his “seat” no doubt refers to the sacri¬ 
ficial ground. The word nabhi - 03 is repeatedly applied to that very place, 
which is 1, 164, 35; 2, 3, 7 called “navel of the world”; 8, 12, 32 the 
(ritual) “milking” takes place nabha yajhasya. 

Let us now consider those places which bring the idea of dhitih into 
connection with particular gods. The stanza RV. 5, 25, 3 set no dhiti 
varisthaya / sresthaya ca sumatya / ague rdyo didihi nah / suvpktibhir 
varepya was translated by Geldner: “so sollst du uns mit bester Absicht 
und mit schonstem Wohlwollen, o Agni, Reichtiimer erstrahlen, du mit 

89 See Four studies in the language of the Veda, p. 168. 

90 “Die Leibesfrucht Oder das neugeborene Kind des Opfers ist jedenfalls der stomal} 
Oder die dhitih” (Geldner, o.c., II, p. 308); in my opinion, not the stomah. 

1 For krana “alliance activement (menee) des humains et de Varuna-Mitra, ou: al- 
9 2 anCe en Vue dun acte (determine)”, see Renou, ft. ved. et pan., VII, p. 63. 

93 ^ 0r ' m See e ' 8 ' ^ enou ’ Grammaire de la langue vedique (Lyon, 1952), § 460. 

3 For which see my Aspects of early Visnuism (Utrecht, 1954), p. 85 ff. 
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Lobliedern zu Erwahlender!”. The same combination occurs 6, 15, 9 
yat te dhltim sumatim avrnlmahe / adha sma nas... sivo bhava, and here 
the same scholar translates: “wenn wir deine Aufmerksamkeit und 
Gunst erbitten, so sei uns... freundlich!”. It would appear to me that 
these texts in which the same god is related to excite, urge on, favour or 
promote the dhih of men furnish us with the key to an understanding of 
these passages: what is expected from Agni is an “intuitive thought”, 
an “inspiration” which together with the god’s favourable disposition 
will be conducive to welfare and happiness. I would propose the follow¬ 
ing translation of 5, 25, 3 “do thou therefore, O Agni, by means of ex¬ 
cellent ‘vision’ and of the most salutary benevolence, bestow upon us 
while shining objects of value...” and 6, 15, 9 “when we desire thy ‘vis¬ 
ion’ and benevolence, be then... gracious towards us”. 

It would appear to me that the same interpretation may be defended 
in the case of 3, 13, 5 dldivamsam apurvyam / vasvlbhir asya dhltibhih, 
which in my opinion can hardly convey the general idea expressed by 
Geldner’s translation “der aufgeleuchtet ist wie nie zuvor mit seinen 
guten Absichten” (cf. also Grassmann Wtb. “Achtsamkeit, wohlwol- 
lendes Aufmerken”). As is well known, the verb di- may take the accus¬ 
ative to indicate an object which is bestowed upon somebody by shining: 
compare the above 5, 25, 3 rayo didihi nah ; 7, 3, 10 eta no agne saubhaga 
didlhi “so bring uns mit deinem Lichte dieses Gluck, o Agni”; 8, 60, 
6 soca socistha didihi vise mayah “... bestow comfort upon the clan by 
shining”; AV. 7, 78, 2 didihy asmabhyam dravineha bhadram “shine 
thou unto us here excellent property”. The same verb is on the other 
hand accompanied by the instrumental of a word for light or flame : 
2, 2, 8 svar ria dided arusena bhanuna; 6, 48, 3; 7, 1, 3; 21. (Otherwise, 
in 6, 5, 5 it reads sa martyesv amrta praceta / raya dyumnena sravasa vi 
bhati “the wise one (who worships Agni) shines (is resplendent) with 
objects of value, splendour or renown”). There seems therefore to be no 
reason why the god of fire may not “shine with ‘visions’ ”, why his 
radiant personality may not beam with that lustrous power revealing 
the mysteries which are only accessible to visionary thought, in short 
why it may not emit or reveal “visions”. 1 would therefore venture to 
translate the above words in 3, 13, 5 by “who has unprecedentedly shone 
with his beneficent (or, bright 91 ) visions”. It may be observed that in 
st. 3,13,3 Agni, himself a vipra, is called a yanta, “guide” of these (human) 
vipra’s. 

81 See also Renou, Et. ved. et pan., IV, p. 27 f. 


I am afraid that 6, 14, 1 has also been misunderstood: agna yo martyo 
duvo I dhiyam jujosa dhltibhih / bhasan nu saprapurvyah /..., does in my 
opinion not mean “welcher Sterbliche Agni die schuldige Achtung 
(erweist) und mit seinen Gedanken gern (seiner) gedenkt.but “the 
mortal who with his dhltayah, or, perhaps, as may be inferred from his 
dhltayah (i.e. visions transferred into formulated thought), enjoys the 
bounty consisting in dhl- (‘vision, inspiration’)...”. For the construction 
compare 1, 14, 1 aibhir agne duvo giro / visvebhih somapltaye devebhir 
I yahi... where Renou, no doubt correctly, translates: “viens, 6 A., vers 
un don-d’hommage (consistant en paroles)...”. 95 

According to Grassmann 96 dhltibhih is in 8, 102, 16 accompanied by 
the genitive “dessen, was den Gottern andachtig dargebracht wird”. 
After Grassmann 97 (“... durch der Butter Glanz, o Gott, entbrannt in 
hellem Licht”) and Ludwig 98 (“Agni durch die kiinstlichen Mittel des 
Ghrta brennend mit Flamme...”) Geldner proposed the translation: 
“O Agni, durch die (bloszen) Gedanken an das Schmalz mit Glut ent¬ 
brannt_”. It does not seem unwarranted to interpret the stanza agne 

ghrtasya dhltibhis / tepano deva socisa / a devan vaksi yaksi ca in the light 
of the Rgvedic beliefs with regard to the ghee (see especially 4, 58) on 
the one hand and of expressions such as 1, 2, 7 dhiyam ghrtaclm 99 on the 
other. The clarified butter (ghrta-) which was a customary form of sacri¬ 
fice has (4, 58, 1) together with the soma assumed the status of “im¬ 
mortality”. Ghrtam is (st. 4) threefold: the ghrtam proper of the cow, 
the ghrtam which is soma, the ghrtam of sacred speech which (pada d) 
“they have in accordance with their own norms and nature fashioned out 
of the ‘seer’ ” ( venad ekatn svadhaya nis (ataksuh). These streams of 
ghrtam proceed, like thought ( matih ) formed into a hymn (3, 39, 1; cf. 
10, 91, 14; 119, 5); the rk (6, 16, 47), words of praise (suklrtih 1, 60, 3), 
the mantram (2, 35, 2), the kratavah or “manifestations of inventiveness” 
(10, 64, 2), from the heart - “im Herzen ist der Ozean, aus dem die 
Gedanken der somabegeisterten Dichter emporsteigen”. 100 Only the 
true “poet” is able to see them (4, 58, 5), because they are protected by 
enclosures; the dishonest or false “poet” ( ripu-) cannot perceive them. 
I would therefore propose to translate 8, 102, 16 as follows “glowing, 
O Agni, with (through) the “visions-hymns” of the clarified butter, 

95 Renou, Et. ved. et pan., V, p. 2; see also IV, p. 14. 

96 Grassmann, Worterbuch, 686 . 

97 Grassmann, Rigveda iibers., I, p. 520. 

98 Ludwig, o.c., I, p. 444. 

99 See above, p. 131. 

100 Geldner, o.c., I, p. 489. 
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with radiance...”, the genitive syntagm indicating that the dhitayah - 
to be understood “metaphorically”, dhiyah being a means of producing 
fire - consist of clarified butter. 101 

It is not surprising to read in 8, 8, 5 that the Asvins, being kavis and in¬ 
creases or promoters of the hymns of praise are ahead (of all others) 
with regard to dhitayah: svaha stomasya vardhana / pra kavl dhltibhir 
nara. Geldner’s “Gedanken” is not the right word. 

Geldner’s rendering of 1, 41, 5 yam yajham nayatha... / aditya... / pra 
vah sa dhltaye nasat “das Opfer, dasz ihr... Aditya’s... leitet, das kommt 
euch ganz nach eurem Sinn” can hardly be called correct. I would 
propose: “may reach you with a view to (in order to gain) dhltih, i.e. 
inspiration”. Since the verb nl- “to lead, guide” is often used “mit dem 
Nebenbegriff des Schutzes oder Heiles” (Grassmann), one might com¬ 
pare 10, 35, 11 (and 12) where the same gods are requested to favour 
(av-) the worship in order to gain prosperity ( vrdhe ) and be inclined to 
reject Geldner’s note on the padas a b “durch Inspiration des Sangers”. 
The “inspiration” obviously is the aim of the act of worship. 

It is difficult to decide what is the sense of 1, 164, 8; that neither 
Grassmann’s 102 translation of sam jagme dhltl “sich geschlechtlich 
vereinigen mit” nor Geldner’s interpretation: “die Mutter machte den 
Vater seines Rechtes teilhaft, 103 denn sie hatte sich zuvor in ihrem Sin- 
nen und Denken (mit ihm) geeinigt” is convincing, few would however 
dispute. Liiders 104 is right in denying that rta refers to “das (eheliche) 
‘Recht’ of the father - who must be the Sky”, but to his view that this 
word denotes “eine in Spriichen oder Liedern enthaltene Wahrheit” 
I would prefer the following solution of the riddle: “the mother (in all 
probability Earth) let the father share in the rta, for she had attained to 
visionary insight and to consciousness-will-and the ability to make ef¬ 
forts” (mat a pitaram rta a babhaja / dhlty agre manasa sam hi jagme). 
The first pada seems to mean that by allowing him to marry her she made 
him participate in the universal order and harmony, in the rta that is the 
great constructive and preservative principle by which the earth has been 
extended (4, 42, 4), the rivers flow, the sun shines and the wind blows (cf. 
also TA. 10, 63), the structure of a house is protected (AV. 3, 12, 6). 
The verb sam jagme running semantically parallel to 5, 42, 18 sam 

101 For the gen. see e.g. 9, 24, 7. 

102 Grassmann, Worterbuch, 380; 384. 

103 “... hat dem Vater an der Ordnung Teil gegeben” (Ludwig, o.c., II, p. 580; 
“machte den Vater (den Himmel als Geist gedacht) teilhaft des gebiihrenden Werlces” 
(Grassmann, Rigv. iibers., II, p. 456). 

104 Liiders, o.c., p. 583 f. 


asvinor avasa... supranitl gamema and 7, 81, 2, the goddess Earth is, 
if I am not mistaken, in the second pada, said to be enabled to perform 
that important deed by “vision” or “inspiration” and “conscious will”. 

As is well known the Rbhus acquired the rank of gods in consequence 
of their industry and marvellous skill. 105 In 1, 110, 4 an allusion to this 
event is made:... rbhavah suracaksasah / samvatsare sam aprcyanta 
dhltibhih. Sayana’s interpretation agnistomadikarmabhih is, like Madhava’s 
devaih, mere guess-work. I am afraid that I cannot follow Geldner either: 
“die Rbhu’s..., die sonnenaugigen, sahen in Jahresfrist ihre Erwartungen 
erfullt”. Is it warranted to suggest: “the Rbhus becoming sun-eyed, 
were endowed with visions” (for the verb cf. 6, 20, 6 prnag raya sam 
isa sam svasti), that is to say: “they come by means of visions into contact 
with the suprahuman sphere of the divine”? The epithet “sun-eyed” 
also characterizes them as having become immortal: in 7, 66, 10 it applies 
to the gods in general and then the possession of dhitayah may even mean 
a sort of climax. If Ludwig and Geldner 106 are right in their opinion 
that the former half of this stanza refers to the gods in general and the 
latter to the three kings, Varuna, Mitra and Aryaman (cf. st. 1l) 107 it is 
the latter group which is characterized by “visionary insight” (Geldner 
prefers “Einsicht”) and “superiority” or, rather, the “ability to enclose 
or compass”: trlni ye yemur vidathani dhltibhir visvani paribhutibhih. 
Whereas Renou 108 considers this line to refer to poetical thought and 
competition (“qui ont regie les trois repartitions (sacrificielles), 109 a 
l’aide des pensees-poetiques, toutes (les repartitions), a l’aide des super¬ 
iority (en competition)” I am inclined to attach a more general sense 
to it. Connecting the noun paribhuti- semantically with those places in 
which the verb paribhu- and the homonymous adjective convey such 
notions as “to be, either guiding or protecting, or surpassing, round 
anything” and “(to be) superior” - cf. e.g. 3, 3, 9 pari ksitlr agnir ba- 
bhuva savasa ; 10, 121, 10 prajapate na tvad etany anyo visva jatani pari td 
babhuva\ 2, 13, 10; 2, 5, 3 pari visvani kavya nemis cakram ivabhavat; 1, 
69, 2 pari prajatah kratva babhiitha; 5, 16, 4 -, which like the English 

105 See Macdonell, Vedic Mythology, p. 132. 

106 See Geldner, o.c., II, p. 241. 

107 Otherwise Renou, Rt. ved. et part., V, p. 90. 

108 Renou, l.c .; cf. ibid., VII, p. 66. 

100 For the difficult word vidatha- see P. Thieme, Untersuchimgen zur Wortkunde... 
des Rigveda (Halle S., 1949), p. 35 ff. (who translates: “welche (Aditya) die drei, die 
samtlichen Verteilungen mit ihrer Weisheit, mit ihren Umfassungen halten” (?) and 
also Renou, ibid., I, p. 14, n. 1; R. S. Sharma in Proc. Ind. Hist. Congr., XV (1954), p. 
85 ff. (“folk-assembly”). 
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compass may develop into “to attain” - 4, 33, 1 (. rbhavas ) ye ... pari 
dyam sadyo apaso babhuvuh ; AV. 10, 2, 18 (dealing with the wonderful 
structure of man) kena paryabhavad divam ; 12, 3, 31 “(the herbs) of 
whom Soma compassed ( pari... babhuva ) the kingship“ - I would con¬ 
sider dhiti- and this other noun in -ti- two essential aspects of divinity. 
Is it too bold a supposition that the hapax paribhuti- like vibhuti- “mani¬ 
festation of might, power or abundance; prosperity; splendour, mag¬ 
nificence etc.” was especially applicable to beings who extended their 
might, influence, or dominion over others? Whatever the exact meaning 
of 7, 66, 10, the compound suracaksas- recurs in 1, 89, 7 to qualify other 
gods, 110 in 1, 16, 1 as an epithet of Indra’s horses. It is this adjective 
which for a moment invites our attention. Being usually, and correctly, 
translated by “whose eye is the sun, sun-eyed” it must be regarded as one 
of those words which characterize a being as possessing a supra-normal 
or even unlimited power of sight and vision. 

The Sun is with many peoples credited with the power of seeing every¬ 
thing; he watches everyone. According to the Semang Pygmies, the 
Fuegians and the Bushmen, he is the eye of the Supreme Being. 111 The 
Samoyeds see the sun and moon as the eyes of the sky, the sun as the good 
eye, the moon as the evil eye 112 ; to many other peoples 113 he is the eye 
of heaven, or of the sky-god. The ancient Babylonians believed the three 
astral deities, and above all Shamash, the god of the sun, to be omnis¬ 
cient; and this “omniscience” depended on sight, being attributed to 
deities who look down, like eyes, from the sky upon the earth. 114 In 
Homer the sungod Helios “beholds all and hears all” and among the 
Greeks as amongst the Egyptians and Iranians the sun was an eye, the 
eye of heaven, or of the ether, or of the universe, or of Zeus, which 
nothing escapes and no one can deceive. 115 In the Avesta, the same heav¬ 
enly body is the eye of Ahura Mazdah (Yasna 1, 11; 3, 13 etc.), as in the 
Rgveda it is the eye of Varuna (1, 50, 6) or of Mitra-and-Varuna (6, 
51, 1 etc.). Since Indo-Iranian times, then, it was no doubt the eye of 
heaven, cf. RV. 1, 72, 10 where the immortal ones are related to have 

110 The gods in general (Bergaigne, o.c., I, p. 69); the Rbhus (Geldner, o.c., I 2 , p. 
114); the Visve devah (Grassmann, Worterbuch, 1566; Renou, Rt. red. et pan., IV, p. 
20 )? 

111 See W. Schmidt, Der Ursprung der Gottesidee (Munster, 1931), III, p. 1087. 

112 Lehtisalo, Entwiirf einer Mythologie der Jurak-Samojeden (Helsinki, 1927), p. 
16 ff. 

113 Pettazzoni, o.c., p. 8. 

114 R. Pettazzoni, The all-knowing god (London, 1956), p. 79. 

115 Pettazzoni, o.c., p. 155; 161. 


created the two eyes of heaven (viz. sun and moon), a conception which 
was for instance also known in ancient Egypt, 116 where the moon was 
especially the eye of Horus and the sun that of Re. Considered as an 
eye, the Sun is, also in the view of the Vedic poets, a representative of 
the all-seeing power or of the idea of universal vision: Surya is “all-seeing” 
(visvacaksas- RV. 1, 50, 2; 7, 63, 1); the same epithet is however 10, 81, 2 
given to Visvakarman when described as creating the earth and unveil¬ 
ing the sky, and 9, 86, 5 to Soma, the lord and ruler of the universe; 
he is “of wide vision” ( urucaksas- RV. 7, 35, 8; 63, 4; this epithet is in 
1, 25, 5, and 16 used to characterize Varuna, the god who perceives 
everything and is supposed to witness man’s doings; to Mitra-and- 
Varuna in 8, 101, 2, the two kings who hold the rays of the sun as reins; 
to the Visvedevah 6, 51, 9) and “observant on all sides” (vicaksaria- 
£V. 1, 50, 8; 10, 37, 8). 

The epithet mentioned last is a good example to illustrate the belief 
in an omniscience which is based essentially on the power of sight; a 
knowing which comes from, or is intimately connected with, an unusual 
and supra-normal faculty of seeing. Whereas magical omniscience is 
ascribed to animals, to sundry spirits, and to exceptional men, rather 
than to divine beings, “visual omniscience” is the specific attribute of deit¬ 
ies and not, or not primarily, of deities in general, but of those gods 
who are somehow connected with the heavenly realms of light or whose 
“knowledge” might be considered to be of the same kind as that of the 
sky-gods. These deities are all-knowing because all-seeing and all-seeing 
because they are luminous. As pointed out by Pettazzoni 117 divine 
omniscience has its own precise and characteristic object: man, his 
conduct and his activities, his inmost thoughts and secret intents. 

Now that we have a clear picture of the widespread ideological com¬ 
plex of divine omniscience, it becomes intelligible that an adjective like 
vicaksana-, the etymological meaning of which is “shining widely” as 
well as “clear-sighted”, could also answer to our “wise, sagacious, 
experienced etc.”. Let us therefore, by way of digression, survey the 
Rgvedic occurrences of this epithet. As already stated it first and fore¬ 
most applies to the sun (Surya); to sun and moon as belonging to Varuna 
(probably as his eyes): 8, 41, 9; to Savitar, the supporter of heavens and 
lord of the creatures ( prajapatih ): 4, 53, 2; to Agni Vaisvanara who found 
the celestial light and whose dhamani (“statutes, institutions”; “formes 

116 Pettazzoni, o.c., p. 51. 

117 Pettazzoni, o.c., p. 4 ff. 
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en tant que resultant de fonctions” 118 ) are the object of the poet’s 
desires: 3, 3, 10; to Indra 1, 101, 7; and often to Soma, who is stated, 
in 9, 86, 23, to have opened (detected), on behalf of the Ahgirases, 
the abode of the cows; in 9, 107, 24 to be stimulated by the viprah ; who 
is, in 9, 51, 5 urged on to flow; in 9, 12, 4, called a sukratuh kavih ; in 9, 
97,2 a mahan kavih ; 9,107, 7 an rsir viprah (and addressed as gdtuvittama 
“a promoter of welfare par excellence ” 119 ); in 9, 75, 1 and 85, 9 said to 
have mounted the chariot of the sun or the sky; in 9, 86, 11 described as 
the lord of the sky, in st. 19 as a vrsa matinam i.e. “a fecundator of 
thoughts”; in 9, 106, 5 as a pathikrt- “a maker of a road”; in 9,107, 5 as a 
vajin- “one who wins or possesses vaja” 120 ; in st. 16 as a king; in 9, 107, 
3 the words devamadanah kratur indur vicaksartah “the juice which in¬ 
spires the gods, the clear-sighted inventiveness” refer likewise to Soma 
pavamana. In RV. 10, 11, 4 (~AV. 18, 1, 21) where the falcon brings 
the soma to the sacrifice, the adjectives vicaksana- and vibhu- which 
expresses such ideas as “far-extending or all-pervading might, sove¬ 
reignty and effectiveness” combine to characterize the drop ( drapsa -). 
We would do well to translate this epithet - notwithstanding RV. 9, 86, 
35 where the vicaksartah one is called the highest support of the sky - 
not by “outlooking” (Whitney-Lanman, AV. 10, 21, 19; 10, 3) but by 
“clear-sighted, wise”, in harmony with other places where the god’s 
wisdom, knowledge, and intellectual power is dwelt upon 121 : in 9, 71, 
9 he surveys creatures with resourcefulness (pari kratuna pasyate jah ); 
he knows the races of the gods (9, 81, 2), and reveals their secret name 
(9, 95, 2); as observed already in a former chapter of this publication he 
is a kavih (9, 78, 2 etc.), a wise god par excellence. 

Returning now to the noun dhiti- the next question to consider is its 
signification in the really enigmatic stanza RV. 1, 164, 36 saptardhagarbha 
bhuvanasya reto / visnos tisthanti pradisa vidharmani / te dhitibhir manasa 
te vipascitah / paribhuvah pari bhavanti visvatah, which according to 
Liiders 122 means: “Sieben, deren Mutterschosz die Halfte (sc. of rodasi, 
in casu the sky) ist, sind der Same der Welt; auf Anweisung des Visnu 

118 Renou, £t. ved. etpart., I, p. 21; II, p. 56; III, p. 59; VII, p. 30; 38. 

119 Epithets in the Rgveda, p. 181. 

120 Vaja in all probability represents the generative power manifesting itself in vege¬ 
tation and in cattle, which may be generated by exploits of swiftness or heroism, and 
by which new food and new life is obtained. See Aspects of early Visnuism (Utrecht, 
1954), p. 47 ff. 

121 See e.g. also Bergaigne, o.c., I, p. 185 f.; A. Hillebrandt, Vedische Mythologie 2 , 
I (Breslau, 1927), p. 370 ff. 

122 Liiders, o.c., p. 683, n. 1. 


befinden sie sich im weiten Raum. Die sind durch Gedanken, durch 
Denken redekundig; sich herum erstreckend sind sie rings herum”. 
Without regard to the problem as to who are the subject of this stanza 
the third pada is of special interest, because it shows that supranormal 
beings may understand the vipah i.e. the vibrations of inspiration by or 
through dhitayah and manah, which here again occur in combination. 
If Liiders is right in considering the seven celestial rivers, on which all 
life in the world depends, to be the subject of these sentences, and in 
identifying the seed of the world with the seed which is the soma in st. 35, 
the quality called vipascit- and the possession of dhitih and manah are 
attributed to these soma streams. 

Like the dhiyah the dhitayah are, moreover, mentioned in connection 
with oblations. RV. 1, 153, 1 “we worship you, Mitra and Varuna, 
with oblations... and what they offer to you (together) with dhitayah.'’-, 
the meaning of the word must be: “the materialized ‘visions’ ”, i.e. “the 
inspired hymns”; here also I would object to Geldner’s “unter frommen 
Gedanken”. Thus those speaking express in 3, 52, 6 the wish to prevail 
upon the god Indra by offering him not only Soma, but also their 
dhitayah'. upa siksema dhitibhih. A more specific statement of the re¬ 
lation between the dhitayah and the oblation occurs 8, 50, 4 anehasam 
vo havamanam utaye / madhvah ksaranti dhitayah “to the safe (Soma) 
who calls in (Indra’s) aid the delightful ‘visions’ flow”: that is to say, the 
dhitayah are regarded as hurrying towards the soma juices. Elsewhere 
they are related to roar “at the seed of the bull, the mothers at that of 
their son, the calf”: 9, 19, 4 avavasanta dhitayo vrsabhasyadhi retasi / 
sunor vatsasya matarah : the materialized dhitayah, i.e. the hymns (Geld- 
ner prefers: “Gebete”) being recited accompany the preparation of 
the soma juice (cf. also 9, 66, 11; 86, 31). According to 9, 99, 4 the 
dhitayah (not “(fromme) Gedanken” (Geldner)) feel an intensive long¬ 
ing 123 for the soma, while “bearing the name of the gods”. Of special 
interest are some places where the dhitayah, to the number of seven - 
obviously because of the seven officiants mentioned in 9, 10, 3 - co-oper¬ 
ate with the ten fingers in clarifying the soma juices: 9, 15, 8 etam u 
tyam dasa ksipo mrjanti sapta dhitayah... ; 9, 93, 1 where the dhitayah are 
also ten in number; in 9, 8, 4 the ten fingers are stated to clarify the 
draught whereas the seven dhitayah urge it on and the inspired seers 
(viprah) praise it or rejoice over it. It is the materialized inspired or 
visionary thought which must accompany the technique in order to 


123 


For krp- see Renou, £t. ved. et pari., Ill (1957), p. 49. 
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render the latter effective. Compare also 9, 68, 7 where the rsis are said 
to urge on the soma when it has been pressed out, “with thoughts and 
‘visions’ ” {matibhir dhitibhih), the clarifying being the task of the fingers; 
9, 107, 24 where those performing the same action are called viprah. 
Elsewhere no mention is made of the fingers: 9, 40, 1 “they embellish 
the inspired seer (= Soma) with their dhitayaff’: i.e. they exert a special 
favourable influence upon the draught. In 9, 62, 17 tam... yuhjante 
yatave / rsinam sapta dhitibhih “they yoke (prepare) him (Soma) in order 
to go to the accompaniment of the dhitayah of the seven rsis (seers)” the 
idea expressed by the numeral may belong to dhitibhih as well as to 
their originators (cf. e.g. 9, 92, 2; 103, 3). 

With regard to 3, 12, 7 indragni apasas pary / up a pra yanti dhitayah / 
rtasya pathya anu my interpretation would differ from the one which is, 
as far as appears from Geldner’s and Luders’ (Alsdorf’s) translations, 124 
currently held today: “Indra und Agni, vom (heiligen) Werk (Opferwerk) 
her ziehen die Gedanken die Pfade der Wahrheit entlang”. It is true that 
according to Roth 126 (“das heilige Werk am Altar usw.”), Grassmann 
and others the noun apas- refers primarily to the sacred or sacrificial 
act, a closer examination of the relevant passages shows that the poets 
had a predilection for this word to denote the specific or particular 
activities of a group or individual. Thus the word applies in 7, 40, 4 to 
the work of Varuna, Mitra and Aryaman, the first of whom is called the 
neta rtasya ; in 1, 85, 9; 4, 19, 10; 7, 20, 1; 21, 4; 6, 23, 5; 8, 96, 19; 21 
to Indra, referring to his acts of heroism (“deeds of manly courage”); 
in 10, 88, 6 to Surya, whose able and quick activity is praised 126 : “(behold) 
this incomprehensible creative power of those worthy of worship (the 
gods) that he (S.) set to work punctually”; in 1, 174, 3 to Agni, who 
must take an active part in the morning worship; 2, 3, 6 to the goddesses 
Night and Dawn, the weavers; 2, 32, 4 to the goddess Raka engaging 
in needlework; 4, 33, 9 to the Rbhus who made a cow and a chariot 
(st. 8) 127 ; 10, 12, 4 to Heaven and Earth; 2, 17, 5 and 6, 30, 3 to 
the rivers; 1, 54, 8; 70, 8; 2, 14, 11; 5, 47, 6; 6, 69, 1 to ritual 
work in general, or rather, to various ritual pursuits. In 1, 110, 1 

124 Geldner, o.c., I 2 , p. 349; Luders, o.c., p. 462. 

125 R. Roth in the Petrograd Diet., I (1855), 295. 

126 See my monograph on the sense and etymology of Skt. maya, in Four studies in 
the language of the Veda ( =Disp. Rlteno-Traj., Ill) (’s-Gravenhage, 1959), p. 132. 

127 See also Renou, Et. ved. et part., I, p. 16, who, though right in observing that the 
Rbhus are called apasas “active and skilful”, creates, perhaps, the incorrect im¬ 
pression that the poet is given the same epithet (1, 71, 3) because it belongs to these 
mythical beings. 


the activity of the poet himself is explicitly described as an apah: 
tatam me apas tad u tayate punah / svadistha dhitir ucathaya sasyate 
“my work has-been-undertaken-and-is-continued (this frequent meta¬ 
phor - cf. e.g. 5, 47, 6 -, borrowed from the techniques involving the 
extending or stretching threads: cf. 1, 142, 1; 9, 86, 32; 2, 3, 6; 8, 13, 14; 
10, 53, 6), it is undertaken-and-continued once more; the most pleasant 
‘vision’ is recited with a view to (become) words of praise”. That the 
word apah referred to the “Gedicht” of the rsi was seen by Geldner 128 
who however unduly emphasized its character as a “Kunstwerk”. An¬ 
other passage exhibiting apas- with a similar application is 3, 3, 3 vipraso 
agnim mahayanta cittibhih j apamsi yasminn abhi samdadhur girah “the 
inspired ones magnify Agni with their thoughts, on whom they have con¬ 
centrated their works, their words of praise”. The adjective apas- qualifies 
(in 9, 72, 6) the inspired poets ( kavayah ) who are at the same time called 
manisinah (“wise by inspiration”) and in 1,71,3 the same word no doubt 
refers to the singers or reciters. It would therefore appear to me that 
the above line 3, 12, 7 may be translated as follows: “... the materialized 
visionary thoughts go, away from the work of the rsis - i.e. their re¬ 
ceiving visions and the conversion of the latter into ‘poems’ - along the 
paths of rta”. It may be recalled to memory that pari + abl. often refers 
to the origin or place of origin: 2, 1, 1 Agni is said to have arisen adbhyas 
... asmanas pari “from the waters, from the stone”: it seems therefore 
that the dhitayah originate in the apah. As to “the paths of rta” it would 
appear to me that Luders in his valuable survey of the relevant text- 
places 129 was, once again, too much fascinated by the belief that rta- 
only means “verbal truth”, and rtasya pathi, pathya therefore stands 
for “den Pfad der Wahrheit”. It is worth noticing that the rather fre¬ 
quent expression almost always exhibits the nouns pathya- or pathin-. 
These words are however, semantically speaking, inadequately rendered 
by the German “Pfad”. The group path- etc. does not simply refer to a 
road, track or path leading from one place to another. “II implique 
peine, incertitude et danger, il a des detours imprevus, il peut varier 
avec celui qui le parcourt, et d’ailleurs il n’est pas seulement terrestre, les 
oiseaux ont le leur, les fleuves aussi. Le panthah n’est done pas trace a 
l’avance ni foule regulierement. C’est bien plutot un ‘franchissement’ 
tent6 a travers une region inconnue et souvent hostile, une voie ouverte 
par les dieux a la ruee des eaux, une traversee d’obstacles naturels..., 
somme toute un chemin dans une region interdite au parcours normal, 

128 Geldner, o.c., I 2 , p. 142. 

129 Luders, o.c., p. 461. 











198 


“ Dhitih ” in the Rgveda 


“ Dhitih ” in the Rgveda 


199 


un moyen de parcourir une etendue perilleuse ou accidentee. L’equivalent 
le plus approche sera plutot ‘franchissement’ que ‘chemin’... ,” 130 

As moreover the words 10, 2, 3 a devanam api pantham aganma “we 
have entered the path of the gods” may be taken to come to “we have 
(by a definite procedure) come into touch with the gods, penetrated into 
their sphere” - similarly, 1, 38, 5 ma... patha yamasya gad upa “(noch) 
mochte er auf dem Pfade Yama’s wandeln” (Geldner); 1, 105, 6 kad 
aryamno mahas pathati kramema ; 5, 64, 3 yan nunam asyam gatim mi- 
trasya yayam patha ; 4, 35, 3 “you went the path of ‘immortality’ ” clearly 
means “you became immortal”; cf. also 6, 51, 16 api pantham aganmahi 
svastigam ; the derivative pathas- even admits of the translation “place, 
domain” (e.g. 1, 154, 5; 162, 2) - the inference seems to be warranted 
that the phrase rtasya pathya anu 131 expresses some comparable sense. 

Sometimes dhitayah and words for eulogy, “hymn” are co-ordinated 
or put on a par without any indication of their mutual connection: 
5, 53, 11 sardham-sardham va esam... susastibhih / anu kramema dhitibhih, 
where Geldner’s translation “jeden Heerhaufen von euch (the Maruts 
are addressed)... wollen wir mit Lobpreisungen, mit (frommen) Gedanken 
begleiten” is not felicitous; 7, 13, 1 pragnaye... manma dhitim bharadhvam 
“offer to Agni the composition resultant from thought-bent-towards- 
a-special-aim and the dhitih'’; 1, 77, 4... agnir (no) giro ’ vasa vetu dhitim 
“Agni must promote our eulogies, our ‘inspiration’ by his favour”; 1, 
143, 1 pra tavyasim navyasim dhitim agnaye / vaco matim sahasah sunave 
bhare “I offer a rather powerful and a new product-of-inspiration to 
Agni, an ‘ausgedachte Rede’ (Geldner) to the Son of victorious power” 132 ; 
so much is clear that both mati- and dhiti- have materialized; 6, 61, 2... 
a vase suvrktibhih / sarasvatim a vivasema dhitibhih “we would like to 
win Sarasvati with good hymns of praise and dhitayah that she may 
assist us”. There is no denying that in these texts the ideas indicated by 
the other nouns are very nearly related to that expressed by the term 
dhiti-. 

From 7, 15, 9 it is apparent that the viprah utilized their dhitayah with 
a view to gain (sataye). This point has already been commented upon in 

130 E. Benveniste, “Problemes semantiques de la reconstruction”, in Word, 10 (New 
York, 1954), p. 256 f.; see also P. Thieme, Der Fremdling im Rgveda (Leipzig, 1938), 
p. 110 ff. 

131 It is my intention to revert in another publication to the relative comment made 
by Liiders. 

132 See my Some observations on the relations between gods ” and “powers ” in the 
Veda, a propos of the phrase “ sunuh sahasah ” ( =Disp. Rheno-Traj.,T) (’s-Gravenhage, 
1957). 


the preceding chapter. The difficult stanza 10, 26, 2 is more explicit: 
yasya tyan mahitvam... / vipra a vamsad dhitibhih “dessen (sc. of Pusan) 
Grosze... der Sanger, durch seine Gedichte gewinnen mochte” (Geldner); 
“that swelling might of whom (i.e. Pusan) may.... the bard win by his 
prayers” (Atkins 133 ). 

Those in whom the dhitayah arise are 1, 22, 14 explicitly called viprah 
and the field of their action is said to be the firm or lasting abode of the 
gandharva where they with, or by means of, their dhitayah lick the milk 
of heaven and earth which gives much ghee (cf. also AV. 6, 62, 1): tayor 
id ghrtavat payo vipra rihanti dhitibhih / gandharvasya dhruve pade. The 
question arises as to the function of the gandharvas. The gist of the vari¬ 
ous statements of the character and activities of these deities 134 is, in my 
opinion, that they are genii of conception and procreation, who keeping 
watch over the place of conception come as “lords of being” (AV. 2, 2, 1), 
dwelling in heaven, as “Wesenskeime” or “Seelenwesen”, into touch with 
various divine beings and phenomena of a similar nature. As such they 
know and reveal the immortal (AV. 2,1,2) and the divine secret, found the 
immortal names (RV. 10, 123, 4, cf. 10, 139, 6; 177, 2), proclaim that 
highest abode that is in secret (AV. 2,1, 2) and Vac (Speech) in the womb. 
These functions are similar to those of the seer and when therefore the 
viprah are related to be active gandharvasya pade this no doubt means 
that they fulfil the functions of the gandharva: they find and proclaim 
Speech, they come into touch with divine secrets, they also came into 
possession of the goddess Vac: when the gandharva Visvavasu had ap¬ 
propriated the soma, or when the soma dwelt among the gandharvas, the 
gods and the rsis bought him from them at the price of Vac (AiB. 1, 27; 
cf. also TS. 6, 1, 6, 5; MS. 3, 7, 3). 

There is however further evidence that those inspired sages who were 
called viprah had something to do with the idea conveyed by the noun 
under consideration. In 9, 107, 24 it reads in connection with Soma 
pavamana: tvam vipraso matibhir vicaksana / subhram hinvanti dhitibhih 
“the viprah stimulate thee who art radiant, O clear-sighted one, with 
their thoughts and visions”. The German words “mit Dichtungen, 
mit Gebeten” (Geldner) do no justice to the implications and character¬ 
istics of the words pronounced by the viprah. Cf. also 7, 15,9; 10,26, 2. 
Elsewhere it is the dhitayah of the seven rsis - the officiants, contempo- 

133 Atkins, Pu$an in the Rig-veda, p. 88. 

134 See Die Religionen Indiens, I: Veda und dlterer Hinduismus (Stuttgart, 1960), p. 
101 f.; for a collection of relevant data: A. B. Keith, The religion and philosophy of 
the Veda and Upanishads (Harvard, 1925), p. 179 ff. 
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raneous representatives of the seven famous rsis of prehistoric times who 
were the first to sacrifice 135 - which accompany the preparation of the 
Soma (9, 62, 17): tam... rathe yunjanti yatave / rslnam sapta dhitibhih. 
When, in 8, 54, 1 the karavah (proclaimers of the gods’ praise) glorify 
the god Indra glrbhih i.e. with eulogies, the Pauras - who may be a family 
of poets and be identical with the karavah - come dhitibhih. In 1, 144, 
5 it is the dhitayah and the ten fingers wich impel or set in action the god 
Agni, whose identity with fire is never lost sight of: the well-known 
cumulation of manual technique and sacramental words. In 9, 8, 4; 
15, 8; 93, 1 similar words return in connection with the preparation of 
the soma draught. 

That dhiti- and words for “eulogy”, e.g. ucatha- are not synonymous 
may appear from 1,110, 1 svadistha dhitir ucathaya sasyate “the most 
pleasant ‘vision’ is recited with a view to (become, produce) words of 
praise”. The meaning apparently is that a dhltih when formulated, and 
couched in versified words which are recited, was considered to material¬ 
ize as a eulogy. The same relation between a dhltih and a eulogy is, if 
I am not mistaken, expressed otherwise in 8, 12, 31: imam ta indra 
sustutim vipra iyarti dhitibhih where I would reject Geldner’s translation: 
“diese Lobrede hebt der Redekundige fur dich, Indra, gedankenvoll an”: 
the dhitayah are rather the means enabling the inspired one to start his 
eulogy, or by which he accomplishes the action. 

Like dhlh, dhltih is rarely but significantly used without any connection 
with “poets”, eulogies etc. The mental quality enabling the Rbhus to 
fashion a cow is in 1, 161, 7 a = 4, 36, 4 b nis carmano gam arinlta 
dhitibhih stated to be dhltih : “aus dem Fell lieszet ihr durch eure Erfin- 
dungsgabe (Erfindungen) die Kuh herauslaufen” (Geldner). I would 
prefer: “by your vision, i.e. higher insight, extraordinary intuition, 
imagination” (cf. the English use in cases such as vision is indispensable 
to a statesman ). 

Although much of what is said about the figure of Trita is more or 
less wrapt in darkness 136 so much seems, as far as RV. 10, 8, 7 is con¬ 
cerned, to be clear that a person of that name, when being within a pit, 137 
desired, on the advice (or rather through the resourcefulness) of Agni, 
and through, or at the instance of, the, or his, distant ancestor to have 
a, or the, dhltih (not, with Geldner, “wunschte mit Eifer des hochsten 

135 See Geldner’s note on RV. 3, 4, 7 (o.c., I 2 , p. 339 f.). 

136 See Die Religionen Indiens, I, p. 58. M 

137 I refer to Macdonell, o.c., p. 67 (not, however, “T. within a pit prays to his father 
10, 8, 7). 
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Vaters Erkenntnis”); moreover, seeking help, he was anxious to possess 
weapons which he addressed as related to or belonging to his relatives: 
asya tritah kratuna vavre antar / ichan dhltim pitur evaih parasya. The 
weapons are in the beginning of st. 8 called pitryani “belonging to his 
father or, rather, to his ancestors”. The order of words indicates that 
pituh depends on evaih, 138 which must mean “impulse”; cf. 8, 18, 13 
svaih sa evai ririsista yur janah\ 8, 97, 3 (’’through his own conduct”); 
10, 67, 11 (“spontaneously”); 8, 103, 13. For the phrase pitur... para¬ 
sya compare 10, 15, 1 avare, parasah, madhyamah pitarah', 10 paraih 
purvaih pitrbhih 139 and especially 4, 2, 16 which running as follows: 
adha yatha nah pitarah parasah / pratnaso agna rtam asusanah / sucld 
ayan dldhitim ukthasasah... refers to the well-known myth of the Angiras 
who by their singing succeeded in cleaning the rock in which the cows 
were kept (cf. 4, 1, 15). In Luders’ 140 translation “und wie unsere Vater, 
die vormaligen, uralten, o Agni - das Rta schnaufend gelangten sie zur 
Klarheit, zur Erkenntnis, indem sie Hymnen sangen..I would instead 
of “Erkenntnis” prefer “visionary insight or wisdom”; even a translation 
“pure vision or holy visionary wisdom” (hendiadys of s. and d.) or 
“extrasensory perception of fundamental truths” would be worth con¬ 
sidering. 


138 For the sense of which see also Renou, Et. ved. et pari., IV, p. 21. 

139 See also Geldner, o.c.. Ill, p. 145, who also quotes TS. 4, 3, 3, 2 pitarah pitamahah 
pare 'rare “father, grandfathers, near and far”. 

140 Luders, o.c., p. 514. 


* 





















The verb “dhi-” in the Rgveda 


203 


IV 

THE VERB DHI- IN THE RGVEDA 

Turning now to a discussion of the forms of the verb dhi- as used in the 
Rgveda, it may at the outset be observed that the translations given by 
Grassmann, Geldner and others are, generally speaking, not infrequently 
unconvincing. Such renderings as “sinnen, nachdenken”, or “das Augen- 
merk richten auf, denken, nachtrachten” (Petr. Diet.) do not seem to give 
an adequate idea of the meaning of the original texts. It would appear to 
me that the verb means, preferably in the active form, “to see, to look (at)” 
often in connection with extraordinary supranormal vision (“to bring 
about visionary contact”), and especially in the middle forms, “to have 
(receive) a vision”. 

From a number of places the sense of “seeing, looking” emerges beyond 
any doubt. Thus 7, 91, 41 1 yd vat taras tanvo yavad ojo yavan naras 
caksasa didhyanah “as much efficacy as there is of the body, as much crea¬ 
tive energy, as far as men see with the eye”. 

Even Geldner must in translating 10, 32, 4 admit with great probability 
that abhi didhaya means “habe ich geschaut”: “der Dichter sieht im 
Geist, wohin die Brautfahrt Indra’s geht, zu der Opferstatte”: tad it 
sadhastham abhi cam didhaya gavo yac chasan vahatum na dhenavah “I 
have beheld that lovely place, towards which the milch-cows will direct 
(you) like a bridal procession”. “Das Seherauge des Dichters erschaut 
(Indra) wie in einem Hochzeitszug zu der Geliebten, der Opferdichtung, 
fahrend”. 2 

In 7, 33, 5 ud dyam ... adidhayur dasarajhe vrtasah must mean: “those 
who in the fight with the ten kings were surrounded looked up at the sky”. 

1 would quote here also 5,40, 5: when Svarbhanu (the demon supposed 
to eclipse the sun) has struck Surya with darkness, “creatures looked out 
like one gone astray who is not familiar with the locality”(... yatha mugdho 
bhuvanany adidhayuh). 

In 4, 33, 9 the sense of the verb abhi-dhi- is, it is true, to “look at”, 
but the subject is the gods and the concomitant adverbs are to modify 
that sense considerably: “the gods found pleasure in their (viz. the Rbhus’) 

1 Notwithstanding Sayana who even here explains didhyanah by dipyamana bhavanti. 

2 Geldner, o.c.. Ill, p. 180. 


work, when they looked at it with effective mental power 3 and intentional 
and directed thought {abhi kratva manasd didhyanaK)" : that is to say, 
in looking at the work of the Rbhus the gods were guided by those 
“qualities” of theirs which enabled them to rate the work at its true value. 

“To gaze” is in all probability the correct translation in 10, 144, 3 “in 
froher Erwartung des ... Adlers ... schaut er herab ( ava didhed) auf die 
des Ahisu” (Geldner). 

Thus 1 cannot agree with Geldner in interpreting 2, 20, 1 “wir fiihren 
dir, Indra ... eine Starkung vor (rather, “we offer thee vigour...”), laut 
preisend, im Geist nachsinnend ( didhyato manisa), um die Gunst eines 
Herrn gleich dir zu erlangen”. Should it not be something like: “bringing 
about visionary contact (with thee) by means of “inspiration” ( manisa )"'? 
The active forms of a verb for seeing used in connection with visionary 
sight must, I think, admit of this translation. 

In any case, the procedure adopted by Geldner, i.e. to present the reader 
with a great variety of translations, does not serve a useful purpose. 
Instead of “wie kann der, der eifrig den Opferdienst besorgt, seinen 
Reichtum erlangen, wie er ihn sich wunscht?” in 4, 23, 4 ( katha ... nasad 
abhi dravinam didhyanah) I would consider: “... when he sees it by his 
mental eye”, or, rather, “when he receives a mental vision, or comes into 
visionary contact (with the god)”. For dravinam, which does not refer to 
ordinary possessions, compare 2, 23, 15 “O Brhaspati, help us to the 
bright (excellent) wealth which ... shines among men brilliantly, bearing 
inventiveness, which is illustrious by power...”: “der Schatzder Weisheit” 
(Geldner 4 ). For dravinam in the nuance of highly valued and important 
gifts of those gods who also give “vision” see e.g. 4, 5, 12; 11, 3; 54,1; 5, 
54, 15; 7, 10, 3; 10, 37, 10; 45, 11. Cf. also 3, 38, 6 and similar places. 

According to the AnukramanI on RV. 10, 98 Devapi praised the gods 
when he was desirous of rain 5 ; the Brhaddevata 8, 5ff. relates that Devapi, 
being at his own request appointed to be the royal chaplain, duly per¬ 
formed the rites productive of rain, sacrificing to Brhaspati with the 
stanzas RV. 10, 98, 1-3. In st. 1 he implores through the intermediary 
of Agni, Brhaspati, to ask, on his behalf, Parjanya for rain. When with 
the second stanza Agni Jatavedas as Brhaspati’s messenger had informed 
him: “I will place brilliant speech in your mouth; praise the gods”, then 
Brhaspati bestowed on him divine Speech with which he in the stanzas 

3 For kratu- see also my Epithets in the Rgveda, p. 37 f. 

4 Who adds “der den Sanger beriihmt macht”, words which may lead to a misunder¬ 
standing of the passage. 

5 Cf. also Geldner’s introduction to this hymn, o.c., Ill, p. 308. 
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4-7 sang in praise of the gods with a view to rain. Now, st. 7 yad devapih 
... krpayann adldhet I ... vrstivanim ... brhaspatir vacant asma ayachat 
does not, in my opinion, mean “als D. ... sehnsfichtig ausschaute, da 
verlieh ihm B. ... die regengewinnende Rede” (Geldner), but “when D. 
had, yearningly, visionary contact, etc.”, the vision consisting in the mental 
relations with the god and the hearing of the god’s message; it is also 
implied in the being gifted with divine speech. 

In the difficult and much-discussed stanza 10, 40, 10,® which in my 
view is a statement of events, activities and experiences of those concer¬ 
ned in marriage ceremonies, it reads (in pada b): dlrgham anu prasitim 
dldhiyur narah. After Bloomfield 7 who considered these words to mean: 
“for a long time the men have lived (or, shall live) their pious lives”, 
Mukherjee 8 who believed them to express the idea: “(the sacrifices) 
contemplate over the long continuity of being”, Oldenberg 9 who para¬ 
phrased their contents as follows: “sie sehen in die Feme, wo Untergang 
ihres Geschlechts herannaht”, Geldner, who preferred: “die Manner 
sannen fiber die langen Bande nach”, I recently proposed, dissociating, 
with Bloomfield, anu from the verb form: “for a long time the men have 
(have had) the visionary sight (so as to come into touch with higher 
powers, to have inspirations, to be successful on the spiritual level)”; 
the pada may allude to the men’s gaining a visionary insight into the 
meaning of marriage, the deep secret of procreation, the continuation of 
family and race. 

In this connection attention must be drawn to RV. 10, 10, 1 = AV. 18, 
1, 1 pitur napatam a dadhata vedha 10 adhi ksami prataram didhyanah where 
neither Geldner’s “... wenn er weiter die Zukunft auf Erden bedenkt” nor 
Whitney-Lanman’s note 11 “making thoughtful provision for the future” 
can satisfy me. I would venture to translate: “a leading man (?) should 
have a grandson of his father, ‘seeing’ (in the above way) further onward 
(i.e. the future) upon the earth”. Cf. 1, 94, 4. 

In the “hymn of the gambler” 10, 34, st. 5 the words yad adldhye na 
davisani ebhih are translated, by Macdonell 12 : “when I think to myself 

6 See my relative paper (Rgveda 10, 40, 10) which is to appear in the Norman Brown 
Commemoration Volume (Philadelphia). 

7 M. Bloomfield, in Am. J. of Phil., 21 (1900), p. 418. 

8 B. L. Mukherjee, in J. and Proc. As. Soc. of Bengal, N.S. 20, p. 63 ff. 

9 Oldenberg, Rgveda. Noten, II, p. 245. 

10 For the uncertain sense of vedhas- see Renou, Rt. ved. et pan., IV, p. 68; VII, p. 10; 
and my Epithets in the Rgveda, p. 156, 231. 

11 Whitney-Lanman, Atharva-veda Samhita translated (Cambridge, Mass., 1905), 
p. 816. 

12 Macdonell, A Vedic reader for students (Oxford), p. 189. 
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‘I will not go with them ..by Geldner: “wenn ich mir vornehme ...”. 
Here also “to see with the mental eye” is not impossible, with the con¬ 
textual variant, in Dutch, “zich voor ogen houden”, that is “to hold 
(something) before oneself, to impress (something) upon oneself”. 

We may subjoin here 8, 99, 3. Instead of Geldner’s “so oft (die Sonne) 
mit Kraft geboren ist, erwarten wir die Gfiter wie unseren Anted” (vasuni 
... prati... dldhima) 1 would propose: “to look forward to (i.e. to await)”. 

The combination vi dldhayah in 8, 21, 6 is usually translated: “to be 
uncertain, hesitate”, or “sich besinnen” (Geldner). “When we invite thee 
(Indra), wilt thou even for a moment look in different directions?” may 
however be a good equivalent of the original text. Cf. e.g. 1, 131, 2. 

In 7, 7, 6 the sense of the group a dhi- seems to be “to pay attention to” 
rather than “gedenken” (Geldner) 13 : ete dyumnebhir visvam atiranta ... 
a ye me asya dldhayann rtasya “these surpass all in splendour who will 
pay attention to this rta (hymn) of mine”. 

Turning now to 5, 33, 1 c mahi mahe tavase dldhye ..., translated, by 
Grassmann: “dem groszen, starken Indra leg’ ans Herz ich ...”; by 
Geldner: “ein groszes (Lied) ersinne ich auf den Groszen, Starken ...” 
(: tlksrilkaromi, Madhava; dlpayami prakasayami, Sayana). I would 
decidedly prefer “I see something great (with my mental eye)”, that is: 
“I have a great vision”, i.e. “a great inspiration comes to me”. 

Essentially similar, but more complicated in elaboration is 3, 38, 1 abhi 
tasteva dldhaya manlsam. The simile has no doubt induced Geldner to 
translate: “wie ein Zimmermann (sein Werk), so habe ich das Gedicht 
fiberlegt”. Letting alone the fact that, as we have seen, artisans also need 
vision and inspiration, the simile may be brachylogical. Not rarely indeed 
one of the terms of a Rgvedic simile has been omitted so as to necessitate 
the hearer’s supplying it from the context. Even when it is from the gram¬ 
matical point of view correct and complete, it may be felt as incomplete 
or even as unintelligible to the uninitiated. 14 The correct interpretation 
may therefore be: “like a carpenter (builder of chariots) (who starts work) 
I look towards (perceive) an ‘inspiration’ (and start composing this 
hymn)”. 

In 7, 90, 4 b the subject of the sentence uru jyotir vividur didhyanah 
seems to be the Usijas mentioned in c: they found the light, not, if I am 
not mistaken, “nachsinnend” but “receiving visionary insight”: compare 
1, 71, 2 where the ancestors, the Angiras, destroyed the rock and found 

18 Liiders-Alsdorf, o.c., p. 430 “achten auf”. 

See Ellipsis, brachylogy and other forms of brevity in speech in the Rgveda (Amster¬ 
dam, 1960), p. 50 ff. 
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the light by their recitations. The poet continues (st. 5): te satyena manasa 
dldhyanah svena yuktasah kratund vahanti “they (the present poets and 
eulogists, receiving visions with a truthful (pure) mind drive (the chariot, 
i.e. sacrifice) attaching to themselves 15 their own resourcefulness”: not 
“nachsinnend” (Geldner) or “denkend”, 18 or “aus eigenem Entschlusz 
angeschirrt” (Geldner). 

The short sukta 10, 18 contains a mystical speculation on the two 
famous samans Rathantara and Brhat and on the Gharma, the pot used 
for heating milk in the Pravargya rite. Vasistha brought the first from the 
“shining” “creator” (Dhatar), from Savitar and Visnu (st. 1), Bharadvaja 
the second, which was put away and was the highest form of worship in 
secret (st. 2). Then, st. 3, it reads: “they (viz. Dhatar etc., Sayana) re¬ 
ceiving (or perhaps, “applying”) visionary illumination with their 
“thought” ( manasa dldhyanah ) found the first yajuh (sacrificial formula) 
which had fallen along the paths of the gods”. Geldner (“im Geiste 
nachsinnend”) overlooks the fact that those concerned were supranormal 
beings superior to any form of discursive thought. 

Also in 10, 67, 2 the verb occurs in a reference to the origin of worship: 
rtam samsanta rju dldhyana divas putraso asurasya vlrah / vipram padam 
ahgiraso dadhana yajhasya dhama prathamam mananta “stating the rta, 
having the right visionary insight (certainly not: ‘redlich denkend’, 
Geldner), the sons of heaven, the men of the Asura, instituting (creating) 
the inspired sage and (sacred) word 17 imagined the first form of worship 
(the sacrifice)”. For the Arigirases as institutors of worship, sacral speech 
etc. see 1, 31, 17; 71, 3; 72, 6; 3, 53, 7; 10, 62, 6 f.; they reconstructed the 
world: 1, 6, 4; 3, 31, 12; 10, 68, 11. 

In connection with the seven original priests the author of 3, 4, 7 
(= 3, 7, 8) states: rtam samsanta rtam it ta ahur anu vratam vratapd 
dldhyanah “stating rta they spoke the rta, receiving (having), whilst 
observing the religious ordinances, visions in accordance with the ordi¬ 
nance”. Not “fiber das (gottliche) Gesetz nachsinnend” or “meditierten 
dem Gelfibde entsprechend (d.h. sie dachten und sprachen nur die 
Wahrheit)”. 18 That the semi-divine first seers and priests, the “fathers” 
of the poets, enjoyed the gift of dhlh is self-evident because “vision” is, 

16 Or: having yoked their chariot with a persona pro re construction? (see W. Havers, 
Handbuch der erklarenden Syntax, Heidelberg, 1931, p. 165 f.). For yuktasah kratima 
cf. 2, 18, 1; 10, 114, 6; for the construction: 1, 165, 5; 5, 17, 3. 

16 Cf. Ltiders, o.e., p. 636. 

17 Cf. Ltiders, o.c., p. 523, n., criticizing Geldner’s “den Redekundigen zu ihrer 
Wegspur machend”: “making the inspired sage their sacred word”. 

18 Schmidt, Vedisch vrata, p. 56. 
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as we have seen, 19 essential in a seer. If any characteristic may be expected 
to turn up in a passing reference to the seven ancient rsis, it is this. 

Geldner’s translation of 4, 50, 1 arouses similar doubts: yas ... brhas- 
patis ... I tarnpratnasa rsayo dldhyanahpuro vipra dadhire: “B. ... haben 
die vormaligen Rsi’s, die redekundigen unter tiefem Nachdenken an ihre 
Spitze gestellt”. Rather: “the ... rsis, the inspired ones, when receiving 
visions ...”. Cf. 10, 14, 3 (B. exalted by the eulogists); and the above 2, 
23, 15 (imploring the god for the treasure of wisdom and inspiration); 19 
(“B., be thou a guide of this hymn”). 

Whilst exalting, in a speculative manner, the sacrificial horse, the author 
of 1, 163 states (st. 12) upa pragac chasanam vaj'y arva devadrlca manasa 
dldhyanah “he has approached the slaughtering, the courser rich in vaja, 
seeing (i.e. receiving supranormal sight or ‘vision’) with a mind that is 
turned towards the gods”, and not “... pondering with pious mind” 
(Keith 20 ). From st. 13 it appears that the horse has come to the highest 
abode; the wish is pronounced that he may go most welcome to the gods 
and that he shall assign boons to the worshipper (cf. RV. 1, 162, 22). 
The sacrificial horse indeed knows the way to the heavenly world (SatB. 
13,2, 8, 1) and is in touch with the unseen (cf. RV. 1, 162, 7; 21; 163, 2ff.); 
the animal may, it would appear to me, be credited also with the faculty 
of “sight”. 

The stanzas 10, 183, 1 and 2 run parallel. In st. 1 the housewife address¬ 
es the husband: apasyam tva manasa cekitanam, which 1 would ten¬ 
tatively translate: “I saw that you fixed your mind upon (something, viz. 
fatherhood), that you were anxious in your mind”, the instrumental 
manasa being mainly added to restrict the rather wide range of meanings 
of cit-. In st. 2 the husband answers: apasyam tva manasa didhyanam. 
Do these words mean: “I saw that you had, with your mind, visions (of 
motherhood)”? Cf. 7, 90, 5 te satyena manasa dldhyanah ; 10, 181, 3. 

The verbal adjective dhlta- occurs four times in the hymns of the Kanvas 
(8, 1-66). Grassmann’s translation (Worterbuch) was “das Gedachte, im 
Sinne liegende, der Gedanke”, Geldner: “das Erwartete” (8, 3, 16; 8, 10); 
Wunsch” (8, 40, 3), “Gedanke” (8, 41, 1). It would appear to me that 
in all these places “object of visionary sight, what is seen by way of vision” 
is the central meaning of this word. In 8, 40, 3 Indra and Agni are im¬ 
plored to obtain completely, i.e. to realize, to convert into an accomplished 

19 See also p. 67 ff.; 102 ff. 

29 A. B. Keith, The Veda of the Black Yajus School (Cambridge, Mass., 1914), p. 377 
(TS. 4, 6, 7, 5). Nor “meditant d’un cceur pieux” (P. E. Dumont, UAsvamedha, 
Louvain, 1927, p. 174). 
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fact, like two sages ( kavi ) on behalf of the man who attaches himself 
to them as a friend, what he has seen before his mental eye, what hitherto 
belonged to the sphere of “visions ”: tau... kavi... sakhiyate sam dhitam 

asnutam. In 8, 41, 1 asma u su ... varunaya ... area ... / yo dhita manu- V 

sanampasvo ga iva raksati “a ce (dieu) V— je vais done adresser-ce-chant, XHE ADJECTIVE DHlRA- IN THE RGVEDA 

(a V.) qui surveille les pensees des humains comme (on garde) les vaches 

du (troupeau de) betail” 21 I would prefer “what has as visionary sight 

come to men”, or in short “their visions . Varuna, the omniscient, is a j t mus t now be attempted to present a reasonably complete account of 

seer (kavih, st. 5), in whom all seer functions are concentrated (st. 6), who ^e central meaning and the contextual nuances of the adjective dhira- in 

makes revelations (7, 87, 4) and belongs to those gods who enable man t ^e Veda, which is usually, but no doubt inadequately, translated by 

to receive visions (cf. 1, 105, 15); in 8, 42, 2 he is implored to protect German and English words such as “verstandig, klug, weise; geschickt, 

the poet. In 8, 8, 10 the Asvins are addressed: a yad vam yosana ratham kunstfertig” (Petr. Diet.); “intelligent, wise, skilful, clever, familiar with, 

atisthad ... / visvany asvina yuvam pra dhitany agachatam when the versed in”. 1 Being used only in connection with persons 2 (or, incidentally, 

young woman mounted your chariot..., ye attained, O Asvins, all (your) w j t k an 0 p,ject represented as such) it is one of those adjectives in -ra- 

mental images, or visionary hopes”. Cf. 1, 116, 17; 1, 117, 13 (where which expressed, in Ancient Indian, either the idea of “powerful, mighty” 

sri- means “happiness, welfare”, not “Schonheit’). With regard to 8, 3,16 {sura-, sthura-, ugra- etc.) or “characterized by vivid physical or psychical 

kanva iva bhrgavah visvam id dhitam anasuh Geldner observes that one movements or a lively intellect” (rjra-,jira-), and in addition to these some 

expects to find “the K. like the Bh.”; here also 1 would translate: the K. 0 f t jj e opposite ideas {chidra-, ksudra-) and which moreover formed a 

attained all their visionary aspirations” or something to that effect. group of adjectival nouns denoting colours or variegations of light (usra-, 

rjra-, citra- etc.) and words for “sharp, hard” {ksura-, krura- etc.). 3 
Frisk was no doubt right in observing that during the Indo-Iranian period 
the number of these -ro- adjectives increased, although the numerous 
corresponding words for “powerful, vivacious, splendid” in the Balto- 
Slavic idioms 4 show that the Aryan languages were not alone in this 
preference. In Vedic times “new” words in -ra- appear: sakra- “mighty, 
able, powerful” - “wie ugra- ein gewohnliches Gotterepithet, vor allem 
des Indra” 5 , vigra-, vigra- “vigorous, strong”, pajra- “strong, solid”. 
One might compare, especially with regard to the semantic categories to 
which these words belong, the Avestan gufra- “mysterious, wonderful”; 
angra-, atjra- “Schaden und Verderben bringend” (Nyberg 6 ); such Latin 
terms as sakros > sacer “sacred, belonging or relating to the higher 

1 “weise” (e.g. Wackernagel-Debrunner, o.c., II, 2, p. 857). 

2 Geldner, o.c., II, p. 257. 

8 See Hj. Frisk, “Zur indoiranischen und griechischen Nominalbildung”, Goteborgs 
Kungl. Vet. och Vitterh. Samhalles Handtingar, Femtefoljden, A, 4,4 (Goteborg, 1934), 
p. 2 ff., esp. p. 19. 

4 A. Meillet, Etudes sur Vetymologie... du vieux-slave, p. 402 f.; A. Leskien, “Die 

Bildung der Nomina im Litauischen”, Abh. der phil.-hist. Classe der k. sdchs. Akad. 
d. IViss., XII (Leipzig, 1891), p. 440 ff. 

6 Frisk, o.c., p. 20. For ugra- see my Ancient-Indian ojas, Latin *augos and the 
Indo-European nouns in -es-/-os (Utrecht, 1952), passim. 

21 Renou, Et. ved. et pap., V, p. 72; cf. also VII, p. 28. 6 H. S. Nyberg, Die Religionen des alien Iran (Leipzig, 1938), p. 94. 
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powers etc.”, mirus “wonderful, strange, mysterious”, purus “pure, 
purified”. 7 Without endorsing everything that Frisk 8 has said in con¬ 
nection with dhira-, which according to him “sich auf die innere Lebhaftig- 
keit bezieht (‘weise, klug’)” 1 borrow his remark that it is closely connected 
with vipra-, whereas it is more loosely associated with the ideas expressed 
by madira- “intoxicating, exhilarating (of Soma)”, medhira- “wise” 
(: medha ) and some other adjectives. What seems to be of special interest 
is the suitability of these -ro- words to form adjectives beside substantives 
in -es-l-os- which, as is well known, denote “power-substances” or 
“Daseinsmachte” 9 : ojas- “creative vital energy”: ugra -; vepas- “quiver¬ 
ing” : vipra -; damsas- “marvellous skill or power, wonderful or surprising 
deed”: dasra -; savas- “heroic strength, prowess, superiority”: sura -; tejas- 
“brilliance, energy”: Av. tiyra- etc. 10 It is therefore beyond doubt that 
dhira- etymologically means “possessing, having received, being charac¬ 
terized by the ‘Daseinsmacht’ dhih”. 

Although I made by way of digression some observations on the 
meaning of this adjective in a recent publication, 11 it seems useful to 
return to this subject, first as what has been said there is not devoid of 
onesidedness because my main intention was to show that it was the 
applicability, the practical and not the theoretical aspect, of “knowledge” 
or intellectual labour that was appreciated most of all by the ancient 
Indians, and in the second place because an attempt must now be made 
to establish the meaning of the word more precisely. From the survey 
which is to follow the meaning seems to emerge “gifted with, possessed 
of, dhih ” and hence “‘wise’, having insight into and knowledge of things, 
connections, phenomena which are hidden from ordinary men”; wisdom 
being as a rule practical ability, skill and cleverness, the adjective is not 
rarely translatable by “able, expert, skilful”. It is worth noticing the 
range of application, the restricted character of which may however be 
to a certain extent due to the limited horizon of the authors and the one¬ 
sided nature of their subjects. 

The intimate connection with dhi- appears e.g. very clearly in the 

7 “C’est un terme de la langue religieuse qui, comme nombre d’autres de meme 
genre, s’est perdu ailleurs” (A. Ernout-A. Meillet, Diet. etym. de la langue latine, 
Paris, 1951, p. 967). 

8 Frisk, o.c., p. 23. 

9 See H. v. Glasenapp, Entwicklungsstufen des indischen Denkens (Halle S., 1940), 
p. 9 ff., esp. p. 13. Cf. also J. Manessy, Les substantives en -as- dans la Rk-Samhita 
(Dakar, 1961). 

10 A.-I. ojas , p. 82 f. 

11 “The ‘original’ sense and etymology of Skt. maya”, in Four studies in the language 
of the Veda (’s-Gravenhage, 1959), p. 119 ff., esp. p. 146-147. 
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important stanza RV. 8, 59, 6 indravaruna yad rsibhyo manisam vaco 
matim srutam adattam agre / ycini sthanany asrjanta dhira yajham tanvanas 
tapasabhy apasyam. As stated by Renou 12 the first half of the stanza 
refers to three stages of the activities of the seer-poet-eulogist who converts 
the inspiration received into the actuality of the liturgical word: “O Indra 
and Varuna, when you gave, in the beginning, to the seers inspiratory 
thought, thought as realized in speech (vaco matim, “die ausgedachte 
Rede”, Geldner 13 ), knowledge as heard and transmitted by poets, eulo¬ 
gists, priests, I perceived by means of the internal heat of ecstasy ( tapasa) 
over which places those who have received (the) visions ( dhirah ), per¬ 
forming worship, emitted 14 them”. The strophe recurs in Khila 1, 6 (st. 6) 
where tani chandamsi is read instead of yani sthanani “... da ergossen die 
Weisen diese als Gedichte ...” (Geldner). With all desirable clearness 
it is stated here that those to whom the gods gave manisam etc. are 
regarded as dhirah who either produced (emitted) sacred hymns or 
distributed these over different places, which were no doubt sacrificial 
sites. 

In connection with kavayo vipascitah “sages who know the inspired 
words 16 ” the adjective dhirasah is applied to the Rbhus when they are 4, 
36, 7 implored to enjoy a eulogy. The semantic connection with dhih is, 
here also, beyond doubt. 

From a variety of texts it appears that those who are called dhirah were 
credited with an insight into the important phenomena in nature and in 
the realm of the divine and ritual powers. Thus 7, 56, 4 etani dhiro ninya 
ciketa prsnir yad udho mahi jabhara “the wise one knows these mysteries 
that the great P. has borne (them) in her udder”, the “wise” one under¬ 
stands the mystery how Prsni, the mother of the Maruts, had become 
pregnant with them. 

It is therefore small wonder that a rsi, incasu 1,179,4 Agastya, could be 
referred to as a dhirah. In the same sentence his wife Lopamudra is 
qualified as adhira. 

Perhaps the dhirah of the difficult stanza 5, 50, 4 16 is the inspired sage 
in general who is able to achieve extraordinary deeds. Anyhow, this use 
may be assumed in 7, 31, 11 tasya (sc. indrasya) vratani na minanti dhirah : 
“die Einsichtigen” (Geldner; Schmidt), or “the wise”. 

12 Renou, Ft. ved. et pan., VII, p. 88. 

13 Also 1, 143, 1; see also Renou, o.c., I, p. 1. 

14 Cf. 1, 9, 4 asrgram indra te girali. 

15 See also Renou, Etudes sur le vocabulaire du Rgveda, I, p. 30. 

See e.g. R. Roth, in Z.D.M.G., 48, p. 681; Oldenberg, Rgveda. Noten, I, p. 346; 
Geldner, o.c., II, p. 56; Renou, Ft. ved. et pan., IV, p. 79. 
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Those who by important achievements obtain a boon or a high position 
are also regarded as “wise”: RV. 1, 91, 1 Soma is requested to reveal him¬ 
self through inspired intentional thought ( manlsa ) and to guide those 
speaking along the straightest way; “under thy guidance, O juice, our 
Fathers received as their share, among the gods, the jewel ( ratnam ) so 
that they became possessed of higher-insight-and-knowledge ( dhirah ) 17 
(tava pranltl... ratnam abhajanta dhirah). Here the wisdom of the Fathers 
no doubt consists in what is called the ratnam (cf. e.g. 1, 140, 11; 141, 10; 
2, 38, 1; 3,18, 5; 26, 3 etc.), a term which, as has been stated in one of the 
preceding chapters, is also used in connection with access to light and 
visionary insight, with the initiation into higher knowledge (cf. 3, 26, 8, 
7, 37, 2; 9, 47, 4; also 10, 74, 3). 

In 9, 73, 3 the adjective occurs in regard to a detail of the soma sacrifice. 
After pada 3 which identifies the soma, while being mixed with water, with 
Varuna, the author states dhira ic chekur dharunesv arabham “nur die 
Sachkundigen vermochten (ihn) in seinen Unterlagen zu erfassen 
(Geldner). It is clear that these experts ( karmani kusalah prajna evartvijah, 
Sayana) are gifted with some form of extraordinary insight and imagina¬ 
tion. 

In stanza 9 of the same sukta the idea expressed by this adjective 
( karmani prajhah, Sayana) is opposed to that denoted by apiabhu- 
“wanting power, unable, incompetent”. “(Diese Strophe) verlegt die von 
Soma ausgespannte Lieder-Seihe auf die Zungenspitze des Stingers und 
nennt sie rtasya tantu -” 18 “the warp of rta has been extended in the sieve 
on the tip of the tongue by Varuna’s may a. Only the ‘wise’ ones who 
desired to attain that have reached it; the incompetent one will fall down 
into the hole 19 ”. “Soma, mit dem allwissenden Varuna gleichgesetzt, 
hilft also ... nur dem Frommen (rather, “the man who observes the rules 
and ordinances”, cf. 8 d avratan), den er Wahrheit und Luge (these words 
can only be used, if they are given a very general sense, exceeding that of 
verbal or logical truth) scheidend und nicht zu trugen, als solchen erkennt; 
er hilft ihm, indem er seine Lieder von Unwahrheit (see above) lautert.. 
(Luders). The man whose hymns have successfully passed through the 
sieve because they are in harmony with the reality underlying the phe¬ 
nomena, do not infringe the laws and rules obtaining in the universe, and 

17 Rather than “unsere weisen Vater” (Geldner). The adjective is thrown into relief 
by its very position: Four studies in the language of the Veda, p. 43 ff.; 53 f. 

18 Luders, o.c., p. 471. 

19 Unsuccessful attempts at handling that which is sacred lead the incompetent in 
dangerous situations. 


are so to say rays of divine light in the world of man, is obviously entitled 
to the epithet dhirah. 

An interesting combination of adjectives occurs in the initial stanza of 
the rather obscure sukta 3, 56 na ta minanti mayino no dhira vrata 
devanam ... “ni les (etres) artificieux ni les sages ne contrecarrent les 
voeux des dieux...” 20 : “noter l’opposition entre mayin- et dhira-, qui 
revient probablement a celle entre les atharvan et les rsi proprement dits”. 
Yet 1 would hesitate to explain this contrast by the terms “die Truglisten- 
reichen” and “die Klugen”, 21 or “Truglistige” and “Einsichtige”, 22 
preferring: “those characterized by the possession of maya” and “those 
who are able by ‘vision’”. 

We know already that these terms are applied indiscriminately to gods 
and beings of human status. It is therefore not surprising that the adjective 
dhirah also applies to the herdsman or protector of the world ( visvasya 
bhuvanasya gopah, 1, 164, 21). The whole stanza is worth translating: 
“there, where the eagles vigilantly raise their voices for the sake of a share 
in ‘immortality’, of rites ( vidatha 23 ), there the mighty herdsman of the 
whole world, the ‘wise’ one, has entered (taken possession of) me, the 
ignorant one”. The share in “immortality” is the fruit of higher knowledge 
referred to in the next stanza stating that he who does not know the 
Father will not attain the sweet fruit. The juxtaposition of dhirah and 
pakam shows that the divine power is characterized by a quality opposite 
to “ignorant”, that is by higher, intuitive, knowledge. 

In this connection 8, 42, 2 should be quoted also: eva vandasva varunam 
brhantam namasya dhiram amrtasya gopam “extol thus the firm Varuna, 
pay homage to the wise herdsman of ‘immortality’ ”. It seems warranted 
to explain dhiram as “possessing dhlh. and, hence, able to perform extra¬ 
ordinary deeds”. In st. 1 the same god is called visvavedah. 

The adjective is used to characterize those gods who possess and give 
dhlh. Thus it qualifies the god Agni: 8, 44, 29 dhlro hy asy admasad vipro 
na jagrvih sada “denn du bist ein Weiser, der beim Mahle sitzt, wie ein 
Redegewandter immer munter” (Geldner), rather “... like an inspired 
one, always watchful”. It may be remembered that in 3, 39, 2 the dhlh is 
described as jagrvih ; the same epithet applies to Soma and Indra. After 
enumerating the sacerdotal functions fulfilled by Agni the poet of 1, 94, 

20 Renou, ft. ved. et pan., V, p. 17; IV, p. 53. 

21 Thieme, in Z.D.M.G., 95, p. 90. 

22 Schmidt, Vedisch vrata usw., p. 47. 

23 Cf. e.g. Renou, Et. ved. et pan.. Ill, p. 36. Certainly not “nach Weisheit” (Geldner) 
or “with counsel” (Whitney-Lanman, A V. transl., p. 556). 
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6 states visvci vidvam artvijya dhira pusyasi “alle Priesteramter bringst du 
lcundig zur Blute, o Weiser” (Geldner). There can hardly be any doubt 
that this epithet qualifies Agni as a possessor of the dhih which is required 
by the sacrificial priests as well as the inspired seer and “poet”. 

In 1, 145, 1 and 2 Agni is glorified as the knowing one (st. 1 ... sa veda 
sa cikitvam iyate sa nv iyate ) whom people ask without asking himself 
(st. 2 tam it prchanti na simo vi prchati sveneva dhiro yad agrabhit). He 
needs no asking because he has like a dhirah understood with his own 
thought or mind. Here the dhirah is considered to be able to know, by 
his manah, the solution of difficult problems, to give an answer to ques¬ 
tions of high importance. The “etymological” sense of dhirah would be 
a suitable translation: Agni, the god who gives, more than others, 
“visions”, inspirations, and mental illumination to seers and “poets”, 
is a dhirah who by means of his own mind attains to higher insight. What 
is said here is indeed typical of a god or man who is possessed of dhih. 

In 5, 29, 1 d Indra is addressed as a rsir ... dhirah. There is no reason 
to assign to these words now that they apply to a god a meaning essentially 
different from what would be prima facie evident if the rsi was a human 
being: “a seer characterized by ‘vision’ ”. 

In 1, 62, 12 Indra is praised as follows: dyumam asi kratumam indra 
dhirah “thou possessest celestial splendour, thou art a possessor of in¬ 
ventiveness (resourcefulness), and art qualified by ‘vision’”. The com¬ 
bination dhih and kratuh occurs also in st. 8, 42, 3 which has already been 
discussed. Agni is 5, 26, 3 addressed as a kavi- and called dyumant-. 
An interpretation according to which the three epithets of 1, 62, 12 are 
mutually complementary does not appear to be impossible. 

Sometimes we encounter an unusual combination, which though ob¬ 
viously requiring not much racking of the brains on the part of former 
interpreters presents us with an interesting problem. In 10, 89, 8 the god 
Indra is called a dhirah punisher of guilt ( rnayah ), who crushes wickedness 
and those who transgress the “law” of Mitra and Varuna. What is a 
dhirah punisher?: is he prajhah (Sayana), “klug” (Geldner)? In my opinion 
the adjective qualifies him as possessed of an extraordinary faculty of 
sight which enables him to detect all those who perpetrate dishonest acts, 
or to express myself otherwise: the god is believed to be dhirah in demand¬ 
ing fulfilment of obligations, because he is one of those omniscient gods 
who punish the wicked. 

It seems therefore reasonably certain that the son of heaven and earth 
who (according to 1, 160, 3) while possessing the means of purification 
of his parents, purifies the creatures is said to perform this action dhirah 


because the Sun, who is meant here, in achieving mighty deeds by means 
of the supranormal creative power called maya 2i which was often sup¬ 
posed to underlie the marvels of nature - the author has, of course, in 
view the daily illumination of the universe - must have, to a considerable 
degree, the extraordinary faculty of “vision”, an insight in that reality 
which is beyond the phenomenal world and is kept from ordinary beings. 
Deeds of marvellous skill and uncommon creative ability presuppose, 
indeed, the possession of a quality which may be called “vision”. For 
practical purposes a translation “wise”, though vague, may do duty. 

The initial stanza of the sukta addressed to Visvakarman 10, 82 
furnishes us with the interesting communication that “the father of the 
eye created these two submitting ones (i.e. sky and earth) 26 like ghrta”; 
after the first clause the parenthesis is inserted: manasa hi dhirah “for he 
is ‘wise’ by (through) ‘thought’ ”. Geldner is right in observing that the 
text refers to “das geistige Auge des Sehers, das in die Vorzeit schaut”, 
on the understanding that the “seer” is Visvakarman who in st. 2 is des¬ 
cribed as vimana ad vihaya dhata vidhata paramota samdrk. The inference 
is therefore warranted that an exalted being possessed of the faculty of 
supranormal vision is on the one hand considered to be capable of creative 
achievements of enormous import, on the other hand described as manasa 
dhirah , a phrase which - as will be seen from the following text-places - 
is not only used in connection with beings which are characterized by 
extraordinary insight, but also with experts and skilful artisans. 

In 4, 56, 3 the quality expressed by the adjective is ascribed to a 
demiurge: “he was among the beings skilful (svapah) who produced heaven 
and earth; being dhirah (“Meister”, Geldner) he joined together, with 
powerful dexterity ( sacya ), both broad ... worlds”. Again the combina¬ 
tion of “vision”, and ability: “gifted with vision and hence able” or “able 
on account of the possession of ‘vision’”. 

Those who are in 10, 71, 2 said to have made or fashioned speech by 
thought 26 are called dhirah (dhira manasa vacam akrata ): “die sakrale 
Sprache ist eine Erfindung der alten Weisen, die das was im Inneren 
schlummerte, hervorhoben, sichteten und zur heiligen Rede ausbildeten”. 27 
Cf. also TB. 2, 8, 8, 5 vdg aksaram prathamaja rtasya / devanam 
matamrtasya nabhih / sa no jusariopa yajnam agat / avanti devi suhava me 
astu I yam rsayo mantrakrto manisinah / anvaicchan devas tapasa sramena 

24 See also Four studies, p. 147. 

26 I refer to Geldner, o.c.. Ill, p. 264. 

26 See above, p. 106. 

27 Geldner, o.c., Ill, p. 248 ff. 
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I ... That the sort of “skill” or “wisdom” required to “invent” sacral 
speech was not devoid of vision or imagination few will contradict. 

Among the beings which are credited with the quality expressed by 
this adjective are also the Rbhus. 28 Remarkably enough, the term applies 
to them when fulfilling different functions or showing different aspects 
of their nature. In 4, 33, 2 they are stated to promote the activity of the 
priestly poet: dhirasahpustim avahan manayai. Is the thought underlying 
the use of the adjective this: Gods who provide the poets with new themes 
further the inspiration of the seers and poets and the elaboration of their 
“themes” must be “able” and “clever” in that particular way which is the 
special signification of the adjective dhirahl As the Rbhus are, in 7, 37, 2, 
stated to bring the “ ratnam ” to the patrons of the poets, and in 1, 111, 2 
they are said to grant power and refreshment, the author may - as in 3, 
54,17 - have represented them as promoters of the dhiyah, i.e. the hymns. 
Or, is dhirah a more or less fixed qualification? In 9, 87, 3 it is intimated 
that finding what has been concealed requires the ability of a dhirah 
Rbhu, the phrases rsir viprah, puraeta jananam, rbhur dhirah and usanci 
kavyena being applied to Soma. 

What does the poet of the Varuna hymn 7, 86, 1 intend to say when he 
states (st. 1) that “creatures (generations) 29 are dhirah by his (i.e. Varuna’s) 
greatness, who has stemmed asunder heaven and earth ( rodasi ), broad 
though they may be”? This “captatio benevolentiae” (Geldner), or 
rather, ritually effective statement of two of the god’s main functions, 
was connected by Ludwig and Geldner 30 with st. 7c acetayad acita devo 
aryah “the ‘social’ 31 god (in all probability: Varuna 32 ) instructed those 
who lacked in understanding” or “... enlightened the unenlightened” 
(Thieme). Renou, on the other hand, observes: “ dhira - est d’ordinaire 
‘expert (, specialiste)’ - terms which in my opinion do no justice to the 
central meaning of the word -, mais ici faut-il admettre le sens de ‘ferme, 
solide’, qui n’est pas garanti pour les mantra?” Considering the latter 
interpretation improbable I can no more subscribe to the view pronounced 
by Thieme 33 according to which the place shows that Varuna, being the 

28 For 4, 36, 7 see above. 

29 Cf. Renou, Ft. ved. etpan., VII, p. 20; cf. 4, 17, 20. 

30 See Geldner, o.c., II, p. 257. 

31 Cf. also Thieme, Der Fremdling im R V., p. 80; the same, “Mitra and Aryaman”, 
in Trans. Connecticut Acad, of Arts and Sc., 41 (New Haven, 1957), p. 64: “friendly to 
the stranger (=helpful to those who are without protection and do not know their 
whereabouts)”. H. W. Bailey, in Transactions Phil. Soc., 1959, p. 84; 94 “owner, pos¬ 
sessor of wealth”,?); cf. also Renou, o.c.. Ill, p. 56; “Gott der Herr” (Geldner). 

32 Cf. however Renou, o.c., VII, p. 22. 

83 Thieme, “Mitra and Aryaman”, l.c. 
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god of true speech, has created the universe by the magic power of spoken 
truth, and that by revealing and protecting this truth he makes people 
wise. Modifying my former interpretation 34 1 would propose: “the gener¬ 
ations (creatures) owe to his greatness dhih ‘vision’ and hence higher 
insight and special practical wisdom”. Cf. also 10, 66, 2 where the gods 
are said to be varunaprasistah “instructed by V.”. 

RV. 10, 130 deals with the invention or creation of the sacrifice and 
some of the main principles underlying it and identifications and associa¬ 
tions warranting its operation. The “human seers” ( rsayo manusyah, st. 
5 d; 6 a), “our fathers”, followed the example set by the “inventors” who 
“in prehistoric times” instituted the ritual. The author of the sukta 
believes he can see, with his mind as an eye ( manasa caksasa), those who 
were the first sacrifices. The “fathers”, the seven primeval seers - 
qualified as dhirah in 10, 114, 7 - give in their turn a lead to the priests 
of the present generation who are in the final stanza described as dhirah 
who while keeping in view {anudrsya “looking back upon”) the path of 
the ancestors, seized the reins of the sacrificial acts, that is to say: who 
while relying on ancestral traditions conduct the sacrifices. Geldner’s 
“Sachverstandige” throws only one aspect of the adjectival idea into 
relief. The other aspect relates to their “power of vision”, their partici¬ 
pating in the “inspiration” granted to their ancestors. 

The seven priests of the ancient ritual who by means of speech promote 
or execute the sacrifice are likewise explicitly called dhirah : 10, 114, 7 tam 
(sc. sacrifice regarded as a chariot) dhira vaca pra nayanti sapta. This is 
not surprising because they are in 10, 130, 7 explicitly described as 
“divine” (or, rather, “having the qualities of, relating to, the gods”: 
daivyah ) and in 10, 109, 4 as associated with the gods. 35 So they were 
“inspired sages, possessed of vision” and on the strength of these qualities 
also “skilful experts”. What is referred to in st. 9 is likewise on the one 
hand a question of superior insight, but on the other hand insight in a 
process of practical importance: kas chandasam yogam a veda dhirah 
“who knows, wisely (expertly), the harnessing of the metres?” (which are 
like draught animals put to the “sacrificial chariot”). 

The highly useful activity of the sacrificial priests to which the author 
of 10, 101 resorting to images and metaphors exhorts his colleagues is in 
st. 4 compared to the work of the farmer: the kavis or inspired seers put 
the draught-animals to the ploughs ..., the dhirah (“possessing dhih and 

34 Four studies, p. 149. 

35 See also Macdonell, Vedic mythology, p. 144. 
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hence able to perform extraordinary deeds”) by their activity intended 
to win favour among the gods 36 . 

In the Indra-sukta 1, 130, 6 the composition of a ritual hymn is com¬ 
pared to the construction of a chariot by an artisan, who is described as 
dhirah: imam te vacam vasuyanta ayavo ratham na dhirah svapa ataksisuh. 
There can be no doubt whatever that the Cartwright is “skilful, expert” 
etc.; hence Geldner’s “geschickt”. Yet there is room for the considera¬ 
tion that this artisan also needs a sort of “vision” or inspiration, that he 
should at least have seen the chariot which he intends to make before his 
mental eye. Without stressing the “etymological sense” of the word it 
may safely be contended that the relation between this and the contextual 
meaning is evident. Similarly, 5, 2, 11 etam te stomam ... vipro ratham 
na dhirah svapa ataksam', 29, 15 vastreva bhadra sukrta vasuyu ratham na 
dhirah svapa ataksam. The comparison with the cartwright recurs 1, 64,1 
“wie ein handfertiger Kunstler mit Verstand sein Werk (apo na dhiro 
manasa suhastyah), mache ich die zum Opfer dienlichen Lobesreden 
salbungsvoll” (Geldner). 37 

Some shade of meaning like “expert” must, in connection with the 
correct performance of ritual functions, be assigned to the adjective in 10, 
86, 19 where Indra, putting up with a drink of poor quality, admits that 
he has looked out for an expert: abhi dhiram acakasam (obviously 
in the art of preparing soma). 

The author of 3, 28, 4 furnishes us with the statement that the vidathesu 
dhirah - that is to say: those who are on the strength of their higher 
insight experts in sacrificial technique - do not wrong Agni of his share 
in the sacrifice. The same expression occurs 3, 26, 6 in connection with 
the Maruts. 

According to 9, 96, 11 the “wise” ancestors of the eulogist cum suis 
formerly performed their achievements together with soma: tvaya hi nah 
pitarah soma purve karmani cakruh ■ ■ • dhirah. Here also the most probable 
translation seems to be “possessed of vision”. The dhih which they had 
received enabled them to carry out their important and exemplary task 
as “poets” and sacrifices. 

That the possession of the quality expressed by dhirah was considered 
to enable a rsi to overcome practical difficulties appears also from 3, 31, 
5 where in a reference to the Vala myth the “wise ones — the seven viprah 

36 For sumnaya see A. Minard, Trois enigmes sur les cent chemins (Paris, 1956), 
§ 870 a (p. 320); Renou, It. ved. et pan., Ill, p. 50; IV, p. 24 “faveur divine ou actuates 
humaines provoquant cette faveur”. 

37 See also Geldner, o.c., I 2 , p. 84. 
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or ancient rsis who were the first to sacrifice (pada b) - are related to have 
broken a way to the imprisoned cows. They indeed found the way 
(pada c) which was ever since taken by the knowing one(s) ( prajanan , 
pada d). 

In 10, 25, 5 the “wise” ( dhirah ) devotees of the strong ( tavas -) god 
(Soma), through his powerful co-operation ( saktibhih ) succeed in opening 
the cow-pen. 

“Surya, the sun, has”, the author of 5, 45, 10 informs us, “ascended 
the pure sea...; the wise ones ( dhirah ) led him like a ship over the water”. 38 
There is no denying that dhirah refers to experts in a special technique, 
but if we are aware of the fact that the poet refers to the inspired singers 
who perform their mighty deed by means of their sacred words (cf. pada 
d: “the waters, listening from close by, came to a standstill) the “etymo¬ 
logical” sense of the adjective stands out somewhat more clearly. 

According to 1, 65, 2 the dhirah were able to follow Agni’s track, when 
he had fled and was lurking in the waters. From 10, 46, 2 it appears that 
it was the ancient group of priestly sacrifices called Usijah and the Bhrgus 
- who, being chiefly connected with the communication of fire to men, 
are in this connection likewise qualified as dhirah - who found the god of 
fire. After having found him they worshipped him in the waters and 
placed him in the abodes of man (2, 4, 2), so that Agni was considered to 
be the Bhrgus’ gift (3, 2, 4). They caused him to shine with hymns of 
praise (10, 122, 5), and invoked him while skilfully rubbing him with 
prayer (1, 127, 7). Their dexterity was so evident that they incidentally- 
showed themselves as the equals of the gods (10, 92, 10). That these 
achievements presupposed a considerable degree of vision, imagination, 
sagacity and skill is self-evident. In 1, 146, 4 the same great figures are, 
likewise in connection with their following Agni’s track, described as 
dhirasah ... kavayah', the latter term is often applied to Agni himself, to 
other gods, priestly “poets” and eulogists, and sacrifices. 

Those who erected the sacrificial post are in 3, 8, 4 likewise stated to 
have been dhirasah kavayah who performed this achievement while being 
svadhyo manasa devayantah “thoughtful or careful and loving the gods 
with (in) their mind”. In st. 5 these dhira apasah “wise (able) skilfully 
busy ones” are said to purify or sanctify it mani?a “with inspired intention¬ 
al thought”. 39 

Those who 9, 97, 57 are said to set Soma in motion with their ten 
'2 See Luders, o.c., p. 297; 332 ff. 

Not: mit Bedacht” (Geldner); “with skill” (A. B. Keith, Rigveda brahmanas. 
Harvard, 1920, p. 136). 
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fingers are qualified in the same way: hinvanti dhira dasabhih ksipabhih. 
Here Sayana’s explication ( karmani kusald rtvijah “skilful in ritual work”) 
is not out of place: the adjective applies to those who ably execute the 
process of preparing the divine draught. Yet this ability does not only 
presuppose practice but also insight and initiation. 

The word may even be used as a substantive denoting an expert or 
artisan. In 1, 67, 10 sadmeva dhirah sammaya cakruh “wie die Werk- 
meister ein Wohnhaus haben sie gleichmassig ausmessend seinen Sitz 
(d.h. den Feueraltar) bereitet” (Geldner). Constructing a fireplace and 
building a house involved measuring and technical skill, but also “vision”, 
i.e. intuition and imagination. 

The interpretation of 2, 38, 4 is not definitely settled: pada b madhya 
kartor ny adhac chalcma dhirah “mitten in der Arbeit hat der Kiinstler 
sein Werk niedergelegt” may, with Durga and Hillebrandt, be attributed 
to the sun or, what is perhaps less probable, with Sayana and Geldner, 
to a human artisan. 40 

The adjective is not rarely added to the name of Soma. In 6, 47, 3 
Soma, being qualified as dhirah, is related to have measured the six broad 
(worlds), an activity which no doubt requires “vision” and “skill’. In 8, 
48, 4 the god and divine draught is described somewhat as one of the 
wise ( dhirah ) and experienced, admired and revered elders, in whom other 
people find a treasure-trove of wisdom, a fount of advice in danger 
and perplexity. We cannot disconnect st. 4 - “prolong our lifetime” - 
from st. 3 in which those speaking state that they having drunk soma 
have become “immortal”, attained to the light ( jyotih ) and found the 
gods. In 9, 92, 3 Soma is called a sumedha gatuvit “an intelligent finder 
of a way”, i.e. “a promoter of unimpaired progress”; he, moreover, 
“strives to comply with the five peoples, being a dhirah". The author of 
9, 97, 30 imploring the god’s protection combines the adjective with the 
negated verb pra mindti : “the wise one ( dhirah ) like a king does not violate 
friendship”. In st. 46 the epithets dhirah and tavasvan “strong” occur in 
combination, the adjective tavas- being in most cases applied to gods. 
Referring to the process of purification the poet of 9, 93, 1 substitutes the 
adjective dhirasya - it is true so as to obtain a case of paronomasia 41 : 
dhirasya dhitayah - for the name of Soma or one of its usual variants. 
From these text-places it appears that although the adjective sometimes 
occurs in contexts in which the god is said to put his “wisdom” or 

40 See Geldner, o.c., I 2 , p. 325. 

41 See my Stylistic repetition in the Veda (Amsterdam, 1959), ch. XI, p. 232 ff. 
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“knowledge” into practice, it is more often and more evidently used as 
a more or less fixed or standing epithet. The supposition may however 
be ventured that the frequency of cases in which this epithet is given to 
Soma is not unrelated to his close associations with dhih. 

Curiously enough the pressing-stones while dancing with the sisters, 
i.e. the fingers of the officiating priests are in 10, 94, 4 qualified by the 
same adjective: samrabhya dhirah svasrbhir anartisuh. Since these stones 
are in pada a stated to get drunk on soma and to speak, they may, here 
again, be regarded as living beings characterized by a quality which is 
proper to Soma himself and to those definite men. 

The substantive dhirya- occurs 2, 27, 11 as opposed to pakya -: pakya 
cid vasavo dhirya cid yusmanito abhayam jyotir asyam “whether in ig¬ 
norance, O Vasus, or in enlightenment, may I, guided by you, attain the 
safe light”. 42 


‘Das Licht des Lebens und Heils” (Geldner). 

















VI 

SOME COMPOUNDS AND DERIVATIVES 


Embarking now upon an examination of some other derivatives and 
compounds of the root dhi- it must first be noticed that the translation 
“andachtig, fromm” proposed, by Grassmann (Wtb.) - to which the 
Petr. Diet, adds “einsichtig” for dhivat is wrong. 1 The poet of 6, 55, 3 
calls Pusan - who, as we have seen, is among the gods who stimulate 
dhi- (1, 89, 5; 6, 58, 2), dhivato dhivatah sakha. Atkins’ 2 rendering “a 
friend of every devout man” should in my opinion be replaced by 
. of every man to whom a ‘vision’ has come”, i.e. .. of every inspired 
‘poet’ ” (Geldner has understood this: “eines jeden Liedersinnenden”). The 
same sense - and not “dessen Sinn darnach stand” (Geldner) - must be as¬ 
sumed in 8, 2, 40 dhivantam... kanvam medhyatithim... “the inspired 
‘poet’ K.M.”. Medhyatithi was a famous Vedic rsi, to whom the author¬ 
ship of various hymns, i.a. 8, 1-3 is attributed (cf. e.g. also 9, 43, 3). The 
text refers to the legend according to which Indra came to him in the form 
of a ram. In 7, 83, 8 a reference is made to another legend, viz. that of the 
Trtsus helping king Sudas in the great battle against the ten kings. There 
is a sharp difference of opinion among the scholars on these people. 
According to Oldenberg’s hypothesis 3 they were the priests of the Bharata 
people and identical with the Vasisthas. Geldner, 4 however, considered 
them to be the “subjects of the Trtsu family” the head of which was Sudas 
himself. 5 Although the exact position of the Trtsus cannot be determined 
they are represented in this stanza as being - no doubt in support of the 
king - engaged in religious rites: svityanco yatra namasa kapardino dhiya 
dhivanto asapanta trtsavah “when the T., (clad in?) white, wearing braided 

1 An exact establishment of the connotations of the later dhimant- and an examination 
of the contexts in which it occurs would not be devoid of interest: cf. e.g. Mbh. 3, 
57, 45 of Nala worshipping and sacrificing; ViPur. 1, 20, 8 of Prahlada who tustava... 
purusottamam / ekagramatir avyagrah. 

2 Atkins, Pusan in the Rig-veda, p. 66. 

3 Oldenberg, in Z.D.M.G., 42, p. 207. 

4 See (Pischel-) Geldner, Vedische Studien, II, p. 136; Geldner, Rgveda, Glossar, 
p. 74. 

5 For other views and a discussion see Macdonell and Keith, Vedic Index, I, p. 320 ff. 

A. D. Pusalker, “Aryan Settlements in India”, in R. C. Majumdar and A. D. Pusalker, 

The history and culture of the Indian people, I (London, 1951), p. 246. 
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and knotted hair, acting as inspired singers by the dhih they had received 
(which comes to: with a religious hymn) performed religious observ¬ 
ances”. Geldner’s “unter Verneigung kunstvoll dichtend” is improbable. 
In 8, 92, 11 dhivato dhiyo... jayema he has however come nearer to the 
truth: “wir wollen die Dichtungen des Dichtenden.... besiegen”. 

The compound dhijavana -, not “inspiring the mind” or “rousing 
devotion” (Monier-Williams) “prayer-inspiring” (Atkins 6 ), occurs, 9, 
88, 3 as an attribute of Pusan: “promoting visions”. Cf. e.g. also 6, 55, 3. 
According to Geldner the words naram dhijavanam in 9, 97, 49 refer to 
the same god (Sayana: dh .: buddhya samam vegam kurvanam... ane- 
nasvinav abhidhiyete). The Asvins are indeed qualified in the same way: 
8, 5, 35 “(kommt) auf goldenem Wagen..., ihr Gedanken erweekenden 
Nasatya’s!” (Geldner), rather: “inspiring, exciting visions”. The 
synonym dhiju- occurs twice in 9, 86, as an attribute of the soma draught: 
st. 1 pra ta asavah pavamana dhtjavo mada arsanti, and 4 pra ta asvinih p. 
dhijuvo divya (sc. streams). 

The compound dhirana- in RV. 3, 34, 8 does not mean “delighting in 
devotion”, but “being pleased by vision (and hymns)”: indram madanty 
anu dhiranasah “the dh. praise I. (who is the irresistible etc.)”. 

There can be no doubt whatever that the noun didhiti- belongs to the 
word family under examination: “vereinzelt erscheint vor -ti- die 
Reduplikationsform einer Wurzel, doch nur wenn sie auch sonst verall- 
gemeinert wird”. 7 The translation “Andacht” (Grassmann, Geldner, 
Wackernagel-Debrunner), is, here again, deceptive. The word occurs 
in RV. 7, 1, 1 agnim naro didhitibhir aranyor hastacyuti janayanta where 
Geldner s translation den Agni erzeugten die Manner unter innerem 
Erschauen 8 mit Handbewegung aus den Reibholzern” and his comment¬ 
ary .. vom inneren Schauen: sie sahen zunachst im Geiste die Erschei- 
nung des Gottes, wahrend sie ihn ausreiben” stands a good chance of 
hitting the mark. Compare 3, 26, 1 vaisvanaram manasagnim nicayya 
havismanto anusatyam svarvidam / ... havamahe “having perceived by 
our ‘mind’ Agni V., who is conformable to ‘truth’, the bestower of light, 
we offering oblations, invoke (him)...”. 

RV. 5, 18, 4 has already been commented upon. 

In 1, 186, 11 the didhitih has the same function as the dhih or the 
dhitih: iyam sd vo asme didhitir yajatrd apiprdni ca sadani ca bhuyah / 

6 Atkins, o.c., p. 83. 

\ Wackernagel-Debrunner, Altindische Grammatik, II, 2, p. 629. 

“mit beharrlicher Absicht” (Ludwig, o.c., I, p. 407); “andachtsvoll” (Grassmann, 
W. libers., I, p. 302). 
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ni yd devesu yatate vasuyuh “this materialized vision of ours must, O 
you worthy of worship, ‘fill’ (satisfy) you and must invite you to sit down, 
which, desiring wealth, comes to the gods”. 

Compare also 3, 4, 3 pra didhitir visvavara jigati hotaram ilah yaja- 
dhyai / acha namobhir vrsabham vandadhyai. 

When in 5, 42, 1 the wish is pronounced that the words of praise 
(gih) may reach with, or by means of, didhitih to Varuna, Mitra, Bhaga 
and Aditi, it is clear that again the force inherent in the vision of the 
seer is meant which is to make the eulogies powerful and efficacious. 

The place 4, 2, 16 showing the sense of “visionary insight or wisdom” 
has already been dealt with in connection with 10, 8, 7 which exhibits an 
instance of dhih. The same sense was to be attributed to dhitih in the 
phrase rtasya dhitih. In 3, 31, 1 we encounter a similar shade of meaning: 
sasad vahnir duhitur naptyam gad vidvam rtasya didhitim saparyan. Here 
also the text speaks of coming, by way of a visionary intuition, into 
touch with the norms, “laws”, order, harmonious structure which underlie 
the phenomenal world and make it an organic whole: the conveyer 
(of the oblation) came, censuring the granddaughter of the daughter, 
honouring (this may imply offering, 9 or accepting, reverentially) the 
insight into the rta” or “knowing (= possessing) the insight into the 
rta, honouring (it)”. The general meaning of the stanza is disputed 10 : 
whether Agni is the subject (Oldenberg) or the sacrificial priest (Geldner) 
the phrase rtasya didhitim is, however, perfectly intelligible. 

The same expression occurs in 9, 102, 1 where Soma is stated to urge 
on ( hinvan ) the visionary insight into the rta, and ibid. st. 8 kratva 
sukrebhir aksabhir rrior apa vrajam divah / hinvann rtasya didhitim 
pradhvare “with (thy) resourcefulness thou (wilt) by thy bright eyes 
open the fold of heaven, urging on the v. i. i. the r., at the performance 
of the liturgical acts”. 11 

That adhi- (subst.) means “care, trouble, concern” cannot reasonably 
be questioned: cf. 1, 105, 7 tarn ma vyanti adhyo vrko na trsnajam mrgam 
“nun verfolgen mich die Sorgen wie ein Wolf das durstige Wild (Geld¬ 
ner); 10, 95, 13 cakran na krandad adhye sivayai “wie ein schreiendes 
(Kind) wird er schreien nach der freundlichen Sorge (der Mutter)” 
(Geldner). Cf. also AV. 6, 131, 1 where ddhyo ni tirdmi te was translated: 
“Thy longings I draw down” (Whitney-Lanman); ibid., 6, 132, 1 where 

9 Thus Liiders, o.c., p. 512, n. 5. Geldner translates: “die Erkenntnis des Gesetzes 
hochhaltend”. 

10 See e.g. Oldenberg, Rgveda. Noten, I, p. 239 ff.; Geldner, o.c., I 2 , p. 366. 

11 Certainly not, with Grassmann, R V. iibers., II, p. 275 “des Werkes Andacht forderst 
du - beim Opferfest”. 
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it combines with smara- “remembering, loving recollection, love”; 
3, 25, 2 “longing”; 7, 114, 2 vyadhyah “anxieties”; SB. 11, 5, 1, 4 “sor¬ 
row” etc. What interests us here is its semantic connections with the 
uncompounded verbs and nouns belonging to the root dhi-. In view of 
7, 7, 6 where, as has been observed higher up, the verb ci-dhi- comes 
near to “pay attention to” and of 1, 170, 1 anyasya cittam abhi sam- 
carenyam utadhitam vi nasyati “man musz sich nach dem Sinn eines 
anderen richten und die Absicht wird zunichte” (Geldner) the semantic 
starting-point of the compound seems to have been: “to bend one’s 
eye upon, to have one’s eye upon, to pay attention to”. See also AV. 
2, 12, 5; 8, 1, 8; in PancBr. 7, 8, 8 the commentator takes this compound 
to be equivalent to a-dhya-: prajapatir vd etam gayatrim yonim apasyat 
sa adidhitasmad yoneh prsthani srja iti “P. forsooth saw this womb, the 
gayatrl metre; he thought: ‘out of this womb I will create the prsthas’ ” 
(Caland), or: “he bent his mental eye upon...”. “To bend one’s mental 
eye upon” or something to that effect is also the sense of the verbal adj. 
adhita- in the passages SBr. 3, 1, 4, 11 ff. which deals with the adhitaya- 
jumsi : (12) “to the purpose (intention: akutyai), to the impulse (prayuje), 
to Agni, hail!; for by his self ( atmana , by his own person) he purposes 
to sacrifice, and from his self ( atmanah , from his own person) he impels 
it (the sacrifice) when he performs it: these two deities, the Purpose and 
the Impulse are object of the attention (of his mental eye) in his own self 
(person: atman... adhite)”: Eggeling’s translation is “are meditated upon 
in his mind”. 12 In § 13 medha- “wisdom” and manas- “thought”, by which 
one conceives that one may sacrifice, are in a similar way atman adhite, 
and in §14 Sarasvatl, “who is speech, and this sacrifice is also speech” 
and Pusan who means cattle and prosperity, the sacrifice meaning cattle. 
Because these deities are adhitah the libations are called adhitayajumsi. 

In a large number of complementary terms, characterized as such by 
the well-known ca... ca construction (e.g. ojas ca me sahas ca me; atma 
ca me tanks ca me; sarma ca me varma ca me) VS. 18, 1 ff. it reads, inter 
alia, cittam ca ma adhitam ca me which is in Mahidhara’s commentary 
explained as follows: cittam manasah samkalpah; adhitam bahyavisaya- 
jhanam : “c. (empirical thought, intention 13 ) is the purpose of the mind; 
a. is knowledge of the external sphere”: a more explicit rendering of 
adhitam seems to be “the function of turning the mental eye towards the 
‘external sphere’ ”. In VS. 22, 20 adhim adhitaya svaha the verbal adj. may 
be rendered by ‘experiencing’. 

Similarly, L. Silburn, Instant et cause (Paris, 1955), p. 101. 

See Silburn, o.c., p. 121 and passim. 


12 

13 






























The relevant occurrences in the Atharvaveda 


227 


VII 

THE RELEVANT OCCURRENCES IN THE ATHARVAVEDA 

Dhih. 

We shall now discuss those Atharvavedic occurrences of the noun 
dhih which are not found in the Rgveda. After stating (st. 19) that Kama 
was born first, that he is superior to the other gods, to the Fathers and to 
mortals, that he is great, that sun and moon, wind and fire do not reach 
or affect him etc., the author of AV. 9, 2 asks this deity “to enter wholly 
into us with his propitious excellent bodies, with which what thou choos- 
est becomes real”, adding: “make evil dhiyah enter elsewhere” (st. 25: 
anyatra papir apa vesaya dhiyah). To Whitney-Lanman’s 1 “devices” 
I would prefer “flashes of intuition, inspirations”. “This Kama is not 
to be separated entirely from that kama which is the ‘first seed (product) 
of the mind’ that came from ‘the one’, after it had sprung into existence 
through creative fervor ( tapah )”. 2 This place is the more interesting as 
it shows us what the limited and onesided mental outlook of the Rgvedic 
poets does not make us acquainted with: that the dhih which was borne 
in upon a man could also be evil. 

Invoking various divinities for aid the compiler of 6, 4, 3 also addresses 
the Asvins who, as we know, are among the gods who grant and 
favour ‘inspiration’: dhiye sam asvina pravatam. Whitney-Lanman’s 
translation: “unto knowledge (?)... do ye aid us” is no doubt wrong; 
1 render this: “in order to obtain a vision”. In an enumeration of 
“Daseinsmachte” 3 in the “psychical” and “intellectual” spheres, wor¬ 
shipped as deities, we find (6, 41, 1) also dhih: manase cetase dhiya 
akutaya uta cittaye matyai srutaya caksase. 1 would avoid “device” 
(Whitney-Lanman); rather “faculty of (receiving) vision(s)”. 

Here dhih is used also in connection with artisans: 10, 1, 8 yas te 
pariimsi samdadhau rathasyeva rbhur dhiya “he who put together your 
joints, as a skilful artisan (those) of a chariot with ‘vision’ ” (Whitney- 

1 W. D. Whitney- Ch. R. Lanman, Atharva-veda Samhitd (Cambridge, Mass., 1905), 
p. 525. 

2 M. Bloomfield, The Atharvaveda and the Gopatha-Brahmana (Strassburg, 1899),p. 87. 

3 H. von Glasenapp, Entwicklungsstufen des indischen Denkens (Halle S., 1940),p. 9 ff. 


Lanman’s “skill” is however not wide off the mark). I for one would im¬ 
agine that the artisan in working with skill is guided by a mental image. 
In 3, 5, 6 it reads ye dhivano rathakarah karmara ye manisinah. The 
smith’s craft is with many peoples considered “sacred”. “To early man 
the processes of iron working must have seemed indeed mysterious, so 
that both smelting and forging would naturally be invested with an 
occult character. This attitude would be strengthened by the fact that 
the art of metallurgy is so often practiced by outsiders... who keep the 
secrets of their craft strictly to themselves”. 4 In many countries, however, 
all crafts and technical accomplishments are considered to be “Aus- 
flusz geheimer Krafte”. In West Africa “findet eine Kraftubertragung 
durch die Priester auf die Menschen statt, und von diesen auf ihre 
Arbeit und deren Erzeugnis”. 5 

In 5, 20, 8 dhih can hardly be mere “skill”. Speaking of the war-drum 
the author prays: dhibhih krtah pra vadati vacam, which does not, in my 
opinion, mean: “made by devices (i.e. apparently, with art) may it speak 
forth its voice” (Whitney-Lanman), but, rather, either “constructed after 
mental images borne in upon the maker by vision or inspiration...” or, 
what would be more plausible “constructed with mantras”. As is well 
known the makers of weapons and other important implements should, 
if these were to answer their purpose, not only be good technicians but 
also masters of supranatural methods of lending them their specific 
properties. It is impossible to divorce Indian music from the whole 
structure of Indian religion and philosophy, with which it is to the mind 
of the traditional Indians directly and inextricably linked. Sound 
which, in its unmanifested aspect, is identical with the divine creative 
principle of the universe and which rules the world by means of the word 
is the same spontaneous manifestation which produces the musical 
phenomena. Being of cosmic importance music when properly practised 
- so that the individual is brought into direct contact with the divine 
creative principle - may even bestow liberation. 6 The special power of 
drums which are sometimes treated as lesser divinities 7 has often been 
emphasized. Not only do they drive away the enemy by their very sound, 

‘ H ' Webster, Magic (Stanford, Cal., 1948), p. 165; see e.g. also K. Birket-Smith, 

< teschichte der Kultur (Zurich, 1946), p. 90 ff. 

R. Thurnwald, Des Menschengeistes Envachen, Wachsen undlrren (Berlin, 1951), p. 

187. ’ 

' ® ee e -8- A. A. Bake, in E. Wellesz, Ancient Oriental Music (London, 1957), p. 195 ff. 

S. H. Fox Strangways, The music of Hindustan (Oxford, 1914), p. 77 f.; C. Marcel- 
Uubois, Les instruments de musique de Vlnde ancienne (Paris, 1941), p. 3 ff. 
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but according to medieval authorities 8 the whole of creation has emerged 
from them. The famous drum of the Shamans is to establish, in some way 
or other, the contact with the Unseen. 9 In Tibet where to the present 
day a great variety of drums is used, 10 this instrument has for instance an 
important function in divination and in the practices of shamans. In 
view of these facts and of st. 12 of the AV. text under discussion where 
the war-drum is addressed: “... conquering scorners, unsubduable, 
protected by Indra, burning the hearts of our adversaries, go quickly”. 
The dhiyah mentioned in st. 8 must, in my view, refer to formulas, 
mantras originating in ‘vision’: cf. also st. 10... vasujit sahiyan sam- 
gramajit samsito brahmanasi... “thou art sharpened by brahman . 

In 2, 5, 4 Indra is requested to hear the speaker’s call, to enjoy his 
songs, to draw near by his prayers, verses or whatever word may serve 
to translate dhiya. A similar translation should be given for 6, 19, 1 
punantu manavo dhiya. “let men purify (me) with dhih ; the verse is used 
in a purification or in a rite for good fortune etc. and 19, 42, 1 where 
brahman is invoked dhiya. 

Dhitih. 

AV. 7, 1, 1 is an instructive stanza: “they who by vision 11 led the be¬ 
ginning of speech ( dhiti. . anayan vaco agrarri), or they who by mind 

(,manasa ) spoke truths ( rtani ), having increased by the third brahman, 
perceived with the fourth the name of the milch-cow”, 12 or “ceux qui 
ont par l’intuition conduit la tete de la parole, ou qui par la reflexion ont 
exprime les exactitudes-reelles, — croissant par la troisieme formulation, 
au moyen du “quatrieme” ils ont pense le nom de la vache” (Ruegg). 


8 Quoted by Marcel-Dubois, o.c., p. 9. 

9 See e.g. M. Eliade, Le chamanisme (Paris, 1951), p. 166 f.; see also H. Findeisen, 
Schamanentum (Stuttgart, 1957), p. 158 f. 

10 See also R. de Nebesky-Wojkowitz, Oracles and demons of Tibet (’s-Gravenhage, 

1956), p. 398 ff., 457 ff.; R. A. Stein, Recherches sur Vepopee et le Barde au Tibet 
(Paris, 1959), p. 637 s. v. tambour. “Mit dem Schamanen aufs engste verknupft ist 
die Trommel’: Man kann sie ohne weiteres als sein wichtigstes Handwerkszeug bezeich- 
nen... (Man) versichert ..., die Trommel gelte ihnen als lebendes Wesen, sie spreche... 
Der summende, vibrierende Ton befordert den Trancezustand...” (W. Muller, “Die 
Religionen der Indianenvolker Nordamerikas”, in Die Religionen des alien Amerika, 
Stuttgart, 1961, p. 182 f.) , 

11 Not “meditation” (Whitney-Lanman, o.c., p. 389), and W. Caland, Sankhaya 
Srautasutra (Nagpur, 1953), p. 425 (15, 3, 7)) or “Sinnen” (Liiders, o.c., p. 543). 

12 This text is prescribed by Kaus. 41, 8 in a ceremony for success in gaining wealtn, 
and by 59, 17 in a rite for gaining various objects of desire. See also D. S. Ruegg, 
Contributions a Vhistoire de la philosophic linguistique indienne (Paris, 1959), p. 21. 
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As will be shown in chapter XV the stages passed by the poet in formul¬ 
ating his thought will in later times return, mutatis mutandis, as the 
functions of the four stages or degrees of the “ascent” of speech in the 
theories of the philosophers of the grammatical school. The order of the 
nouns is as remarkable as the statement that dhitih is leading: speech is 
not only preceded, but also introduced and led by “vision”. Cf. RV. 
10, 67, 2. AV. 11, 1, 11 is unclear. 13 

Dhirah. 

An interesting place exhibiting the adjective dhira- twice is AV. 10, 8, 44 
where the man who knows the unaging, (ever) young and dhiram atman 
is regarded as “free from desire, dhirah, “immortal”, self-existent, satis¬ 
fied with (life-)juice, not deficient in any respect and not afraid of death”. 
Whitney-Lanman’s “wise” may do duty, if we are aware of the impli¬ 
cations of dhira-. The spiritual illumination denoted by the adjective 
obviously is part of the perfection reached by him who reached the high¬ 
est goal, viz. the knowledge of brahman. 

An equally important passage is 11, 4, 24 yd asyd sarvajanmana tse 
sarvasya cestatah / atandro brahmana dhirah... “he who is lord of this 
that consists of all kinds (of beings), of all that stirs, unwearied, ‘wise’ by 
brahman” the statement relating to life-breath in whose control is this 
All (st.l) which is described as waking upright among the sleeping (st. 
25), and to which homage should be paid (st. 23). The life principle is 
“illuminated” through brahman. 

That contact with “realms” or powers which are beyond normal 
human control and transcend the limits of the earthly spheres appears 
also from 19, 56, 1 yamasya lokad adhy a babhuvitha pramada martyan 
pra yunaksi dhirah... These words are addressed to the dream: “thou 
hast come hither out of (originatest in) Yama’s world; with delight 
(? 14 ) dost thou(,) wise(ly) direct (set in motion, make use of) mortals.. 
However obscure the stanza is, so much is clear that the dream, which in 
pada c is called vidvan, which is regarded as “revelling in the sky with 
the highest relative” (st. 5 c) and as having been born out of the mind of 
one practising “asceticism” ( tapah ) is represented as coming from Yama’s 
realm and as being dhirah “gifted with supranormal visionary know¬ 
ledge”. 

Enumerating some of the aspects and qualities of the god of fire the 

13 I refer to Whitney-Lanman, o.c., p. 614. 

14 I refer to Whitney-Lanman, o.c., p. 994. 
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author of 3, 21, 4 assigns to him inter alia the characteristics “wise, 
mighty, encompassing, unharmable” ( dhirah sakrah paribhur adabhyah). 
We know already that this deity is an inspirer of dhih. par excellence. 

With regard to the connections between the concepts of kavih and 
dhih AV. 5, 11, 4 is of interest because it, in addressing Varuna, states 
that none other than he is “a greater inspired sage, nor by wisdom more 
wise” {na tvad any ah kavitaro na medhaya dhiratarah). It is difficult to 
divorce these qualities from the god’s “omniscience” which is emphasized 
in the next pada: tvam ta visva bhuvanani vettha. Compare also 9, 4, 8 
stating that those who are dhirasah kavayo ye manisinah call the bull 
“Brhaspati concentrated”. It is not surprising that the boundless exalt¬ 
ation of this animal which “carries all forms in his body” (cf. st. 1) and 
the speculations about its nature required in the opinion of the compiler 
an uncommon insight into the hidden connections between, and the 
origins of, things. 

In 10, 1, 18 the adjective is opposed to paka- “simple, ignorant”, but 
so as to apply to witches: “the witchcraft which they, being more dhira-, 
(against) you who are simple (and) innocent, have buried for you...” 
(pakam santam dhiratara anagasam). Whitney-Lanman’s “wiser” 
could be replaced by “wily” without affecting the meaning of the ad¬ 
jective. 

In 9, 2, 6 the adjective applies to the practical skill of a boatman: “I 
thrust forth my rivals as a dhirah (cunning) boatman a boat on the 
waters” (for “cunning” cf. Genesis 25, 27 Esau was a cunning hunter). 
Cf. also 11, 1, 13. 

AV. 11, 9, 22 has little value: “the author implores the battle-demon 
Arbudi to make the enemies to see the ‘wise’ (‘illuminated’) and the 
‘unwise’ (adhirah), those going away and those who are deaf etc.” The 
same opposition occurs in 5, 31, 10 which is of greater interest. Forming 
part of a text to be used in a ceremony for counteracting magic (Kaus. 
39, 7) it observes that “he (the adversary) has brought it by what was 
not the road”, but “we send it forth from here by the road”; “he unwise 
(adhira -) has brought (it) together, out of thoughtlessness, for the wise 
{dhira-)”} 5 

AV. 2, 35, 3 is too obscure to be of much help in establishing the 
sense of the adjective. Dealing with errors and shortcomings of sacri- 
ficers it qualifies somebody as “(though) knowing of the sacrifice, not 
cunning in the meeting (?)” {yajhasya vidvant samaye na dhirah). 

For the reading see Whitney-Lanman, o.c., p. 280. 


Verbal forms. 

That the process denoted by the verb dhi- while referring to an act of 
seeing which cannot be called physiological, may imply a certain identi¬ 
fication of subject and object appears from AV. 8, 1, 8 where in a series 
of stanzas which are to secure somebody’s continued life the person 
concerned is enjoined “not to regard the departed who lead (one) to 
the distance” {ma gatanam a didhitha ye nayantiparavatam ); it follows: 
“ascend out of darkness, come to the light” and in st. 7 it reads: “let 
not thy mind go there, let it not be lost; do not neglect the living; go 
not after the Fathers”. Stanza 9 continues “... come here, do not look 
in a different direction {ma vi didhyah, usually translated: “do not 
hesitate”), do not stand there with mind averted”. For AV. 14, 1, 46 
see RV. 10, 40, 10. 

In the long charm against vipers and serpents 10, 4 it reads (st. 11) 
ime pasca prdakavah pradidhyata asate “here behind sit vipers watching 
(on the look-out)” (rather than “plotting forth”, Whitney-Lanman). 
Whatever the precise implications of the compound it does not refer to 
normal physiological sight. 

Another place to show that dhi- is not merely “to see” is AV. 2, 12, 5 
“O Heaven and Earth, attend to (look after: anu ma didhitham) me; O 
all ye gods, take ye hold of me”. There can be hardly any doubt about 
the correctness of this translation of the verb, the less so as the same 
sense recurs in 2, 34, 3 “they who, giving attention {anu didhyanah) to 
the one being bound, looked after (him) with mind and eye”: comparison 
with the next stanza seems to show the other animals, comrades of the 
sacrificial animal, to be aimed at. 

Commenting upon the destiny of those who have died unmarried and 
without progeny the compiler of the funeral stanzas of AV. 18 says 
(2, 47) that “they, going up to heaven, have found a world {lokam), 
seeing {didhyanah) upon the back of the firmament”. I have my doubts 
about Whitney-Lanman’s proposal to read didyanah “shining”: those 
concerned may have received visions, have come into visionary contact 
with the unseen, the verb being used absolutely. 

Though corresponding on the whole to RV. 4, 2, 16, AV. 18, 3, 21 
reads sudd ayan dtdhyatah. The distant Fathers, the ancient ones, are 
said to have gone to the bright and to have shone, uttering praise. 
Whitney-Lanman may be right in considering dtdhyatah (instead of 
didhitim in RV., VS. 19, 69, TS. 2, 6, 12) a corruption, it is not devoid of 
sense. 

The a7tod; anudhya-, though translated by “sorrow” (Monier-Williams) 
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or “regret” (Whitney-Lanman), seems in AV. 7, 114, 2 - which is used 
in a healing rite against demons (Kaus. 31, 4) - to denote something 
like “watchful notice (in malam partem )”: preto yantu vyadhyah pranu- 
dhyah pro asastayah “forth from here let anxieties go, forth (inimical) 
attention, and forth imprecations”. There is no need to think of the 
evil eye, 16 but rather of evil thoughts or intuitions with regard to a 
person. 17 


18 See W. Caland, Altindisches Zauberritual (Amsterdam, 1900), p. 79, n. 27; V. 
Henry, La magie dans t’lnde antique (Paris, 1904), p. 173 f. etc. 

17 Compare also H. Oldenberg, Die Religion des Veda 4 (Stuttgart-Berlin, 1923), 
p. 432 f. 


VIII 


THE TERMS DHlH, DHlTIH, D Hi RAH IN THE OTHER 
SAMHITAS AND THE BRAHMAblAH 


There are also in the other Samhitas and the Brahmanas - which for 
obvious reasons may be conveniently dealt with in one chapter - a 
considerable number of places of no mean interest for those who study 
the meaning of dhih and related words. It will however be needless to 
discuss here again those many occurrences which these texts have in 
common with the Rgveda or those places which while being interpretations 
of or digressions on quotations do not furnish us with something new. 
Nevertheless, it will be seen that the main shades of meaning which could 
be ascertained in the hymns of the Rgveda recur in the later corpora. 

VS. 11, 1; TS. 4, 1, 1; MS. 2, 7, 1;KS. 15, 11; SB. 6, 3, 1, 13; SvUp. 
2, 1 yunjanah prathamam manas tatvaya savita dhiyah / agnim (or, agner 
thus VS.; SB.; SvUp.) jyotir nicayya prthivya adhy abharat “harnessing 
(engaging) first manas (the internal organ of will, intention, directed 
thought etc.), having extended (stretched) the dhiyah (‘visions’), Savitar 
(the divine stimulator) brought fire which he had perceived (recognized) 
as light (or, he brought the light of fire after having perceived it), from 
the earth”. Here Savitar, the Impeller, is in the Brahmanas identical 
with Prajapati, who is identified with Agni, who is also the Fireplace 
for the construction of which (Agnicayana) 1 these formulas were used. 
In the Svetasvatara- Upani sad Savitar is considered the great god who 
stimulates and animates all existence, the symbol of sun and light, 
the god who assumes and manifests all forms, from whom the world 
emanates and who is also the great divinity which activates the mind of 
man and inspires him, which incites the yogin to concentrate himself 
and to strive after the yogic ideal. The tenor of this statement seems to 
be: “Savitar by means of manah and dhiyah discerned fire (or light) 
and brought it from the earth”. This mythical process performed by 
an “originator” god needs no ordinary physical or physiological means. 
It takes place through “mind (thought)” and vision only. After the next 
stanza (of uncertain reading) yuktena manasa vayam devasya savituh 


See my Die Religionen Indiens, I, p. 191 ff. 
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save I suvargyaya saktyai “with our mind engaged, (we are) under the 
impulse of god S. for obtaining heaven, for might” the activity of the 
god appears to have evoked a response in man. 

The expression yuj- dhiyah occurs, in a series of mantras, TB. 2, 5, 3, 2 
where Indra’s dhiyah are said to be “yoked”, i.e. to be made use of in 
order to realize one’s ambitions: ... kamam asya samrddhyai / indrasya 
yunjate dhiyah / akutim devim manasah purodadhe ; for the last formula 
(“I have (he has) placed before (I am, he is, intent upon) the divine 
intention of mind”) compare AV. 19, 4, 2. 

The third stanza in the series VS. 11, 3 (MS. 2, 7, 1 etc.) yuktvaya 
savita (SvUp. 2, 3 manasa) devan svar yato dhiya divam / brhaj jyotih 
karisyatah savita prasuvati tan means “Savitar having (SvUp. “having 
with (the power of) thought), by immediate visionary mental contact, 
engaged the gods who go to the light in order to create heaven, the un¬ 
wavering light, - may Savitar urge them on their way”. We may quote 
the explication given in SB. 6, 3, 1, 15... dhiyai tasmai karmane yuyuje 
brhaj jyotih karisyata iti. If the above translation hits the mark 2 manah 
and dhih are again Savitar’s means of converting his intentions into 
actuality. 

In TB. 2, 4, 8, 5 ime nu dyavaprthivi samici / tanvane yajham purupe- 
sasam dhiya / asmai prriitam bhuvanani visva, the second pada being iden¬ 
tical with RV. 3, 3, 6 b, Heaven and Earth are said to perform in conjunc¬ 
tion with each other and enabled by dhih , a (the) multiform sacrifice and 
invoked to fill all beings (worlds) on behalf of the interested. From this 
place also it appears, that even divine powers are in need of vision of the 
faculty of supranormal insight in order to achieve something important. 

TB. 2, 7, 13, 2 sa sura a janayan jyotir indram / ay a dhiya taranir 
indrabarhah (cf. SaSS. 18, 5, 1 sa surye j.j. indr ah j... t. ahgirasvan ) “that 
sun generating light (and) Indra, carrying over, i.e. helping through 
(less probably, moving energetically forward) by this dhih.. .”: so much 
is clear that the sun which generates not only light but also the energetic 
god Indra, moves forward by, or with, the important power called dhih. 

VS. 19, 73 adbhyah ksiram vyapibat krum ahgiraso dhiya / rtena satyam 
indriyam “the curlew (a bird, a kind of snipe) of Angiras by ‘vision 
drank up milk from out the waters; by rta came truth and Indra power”. 
(There is a variant TB. 2, 6, 2, 2 (etc.) kruhh ahgiraso dhiya rtena satyam 

2 For various translations of this stanza see e.g. R. T. H. Griffith, The texts of the 
White Yajurveda (Benares, 1927), p. 104; J. Eggeling, The Satapatha-Brahmana, 
III (Oxford, 1894), p. 193; R. Hauschild, Die Svetasvatara-Upanisad (Leipzig, 1927), 
p. 10; A. Silburn, Sv. Up. (Paris, 1948), p. 57. 
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indriyam annat parisruto rasam / brahmarta vyapibat ksatram). 3 The 
stanza belongs to a series of verses to be recited by the adhvaryu when 
he approaches, during the Sautramani 4 , the libation cups of milk and 
spirituous liquor. The formulas bear upon selection, separation and re¬ 
jection, with special reference to the soma drink of Namuci which though 
it had been mixed was recovered in a pure state (hence the last pada); 
the “power of Indra” is according to st. 72 “the sweet immortal milk”. 
The bird kruhc-, like the “swan”, was credited with the power of separ¬ 
ating milk from the water with which it had been mixed. It obviously 
was enabled to do so by “vision”. Compare st. 74 stating that the “swan” 
(hamsa-) drank by means of the metre (of the Veda, chandah ), 75 Pra- 
japati drank by brahman. Here dhih clearly belongs to a group of highly 
potent and fundamental powers- the metres are according to the specu¬ 
lations of the Brahmanas immortal, vital juice, life-sustaining gods, con¬ 
nected with the brahman etc. -, by means of which objects may be 
achieved which are otherwise unattainable. 

To the same series of stanzas belongs VS. 20, 67 (etc.) asvina havir 
indriyam namucer dhiya sarasvati / a sukram asurad vasu magham in- 
draya jabhrire “the Asvins and Sarasvati, by (means of) “vision”, 5 
brought from Namuci, one of the asuras, sacred food, Indra’s specific 
strength, brilliant treasure, wealth to (for the benefit of) Indra”. 6 The 
asura Namuci is related to have drunk up, together with soma and 
spirituous liquor, the strength of Indra. On his complaining to the Asvins 
and Sarasvati the latter received from them a thunderbolt in the shape 
of foam with which he cut off the asura’s head. As has been shown in 
chapter II the Asvins and Sarasvati are among the gods who have the 
disposal of dhih. Obviously this power or faculty enables them to detect 
and recover the valuable substances which by right belong to Indra. 
They made Indra strong again (cf. VS. 20, 68; 73; 76). 

VS. 11, 57 (TS. 4, 1, 5, 3; MS. 2, 7, 5 etc.; SB. 6, 5, 1, 11) ukham 
krnotu saktya bahubhyam aditir dhiya / mata putram yathopasthe sagnim 
bibhartu garbha d “let Aditi fashion the fire-pan with (her) skill, (her) 
arms, (her) ‘vision’, 7 and in her womb as a mother (bears) her son in her 
body . The combination saktya bahubhyam dhiya is remarkable: these 

Cf. also MaitrS. 3, 11, 6 a. k. v. k. a. dh. / rtena satyam indriyam vipdnam sukram 
andhasali / indrasyendriyam idam payo 'mrtam madhu. 

4 Die Religionen Indiens, I, p. 59 and 173. 

2 Not exactly “wit” (Griffith, o.c., p. 229). 

6 The term magha- obviously expresses the sense of property, wealth, possessions, 
viewed from the angle of a donor or recipient. 

7 “intellect”, Griffith, o.c., p. 113; “wisdom”, Eggeling, o.c.. Ill, p. 232. 
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are the three mutually complementary means of making or producing 
something: the “vision”, ability and knowing how to use one’s arms. 

The formulas VS. 4, 19 etc. 8 cid asi mano ’ si dhir asi daksindsi are in 
SB. 3, 2, 4, 16 explained as follows: “having gone up to her (the soma- 
cow which in § 15 is identified with Vac) he (the Adhvaryu) salutes her 
saying: “thou art intellect ( cit ), thou art thought” - for speech (yak) 
speaks in accordance with intellect, with thought -, “thou art ‘vision’ 
(dhih), thou art the daksina - for it is by means of their respective ‘vision’ 
(‘ideals’) that people seek to make their living, either by reciting (the 
Veda) or by effusive speech, or by songs; therefore he says: “thou art 
‘vision’...”. I would doubt the correctness of “intelligence; thought 
expressed by speech” or “by means of this their respective genius (in 
regard to speech)”. We might compare the use of dhih in RV. 9, 112, 1. 
AV. Par. 26,5,1 where rajyadhih - besides pustikamah “desirous of welfare” 
- must mean “whose ideal is kingship, who has kingship in view” and 
3ankh. Sr. S. 17, 5, 4 (a person of royal blood is to shoot at a race-meet¬ 
ing) “if he is not acquainted with this ‘art’... ” (ya etam dhiyam na 
vidyat ). The same explication is furnished by SB. 3, 5, 3, 11 in comment¬ 
ing upon VS. 5, 14; RV. 5, 81, 1 yuhjate mana uta yuhjate dhiyah which 
gives occasion to the remark “with the mind ( manasa ) and with speech 
( yaca ) they truly perform the sacrifice”. 

In explanation of VS. 5, 14 (= RV. 5, 81, 1) yuhjante mana utayuhjante 
dhiyah 9 “they harness manah and they harness the ‘visions’...” it reads 
in SB. 3, 5, 3, 11: “with manah and with speech they perform the sacri¬ 
fice. .. when he says: ‘and they harness the visions’, he harnesses speech, 
for it is thereby that people attempt to make their living in accordance 
with their respective ‘mental image’ (ideals) either by reciting (the Veda) 
etc.”. For speech see the observations made in chapter II. 10 

The same words are as VS. 11, 4 commented upon in SB. 6, 3, 1, 16 
“‘they harness manah and they harness the “visions’” - for both the 
manah and vital airs ( pranah ) he harnesses for this ritual work...”. 11 
We may compare here SB. 7, 1, 1, 24 discussing VS. 12, 49 (=RV. 3, 
22, 3) agne divo arnam acha jigasy acha devam ucise dhisnya ye: “ ‘O 
Agni, thou goest up to the flood of heaven’ - the flood of that heaven 
doubtless is the waters (of the heaven): to them he goes by his smoke - 

8 I refer to M. Bloomfield, A Vedic Concordance (Cambridge, Mass., 1906), p. 369 f. 

9 Incorrectly Griffith, o.c., p. 42; 104 “holy thoughts” (dhiyah). 

10 See p. 92. 

11 Whereas the commentator Mahldhara on VS. 11, 4 even goes so far as to explain 
dhiya istakadivisayani jhanani yuhjate sarripadayanti. 
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‘hither callst thou the divine dhisnyah’ 12 - the divine dhisnyah doubtless 
are the vital airs, for these animate (incite) all dhiyah....”. 

VS. 11, 41 (= but for krpa instead of dhiya TS. 4, 1, 4, 1; KS. 16, 4; 
quoted in SB. 6, 4, 3, 9 13 ) ud u tistha svadhvara ava no devya dhiya / 
drse ca bhasa brhata susukvanir agne yahi susastibhih “arise, thou of good 
ritual performances (i.e. Agni - the sun), favour us with (cf. SB. 6, 4, 3, 9, 
or “by the”) divine Dhih (‘Vision’), and with unwavering light brilliant to 
see, O Agni, come with good hymns of praise”. In the ritual the formula 
is used when wet dust or clay is taken for the fireplace: the priest takes 
the clay and pronounces it while rising. That Agni, the Sun, brings visions 
has already emerged from the examination of the relevant Rgvedic 
texts. 

MaitrS. 4, 9, 2 yajur yuktam samabhir... visvabhir dhibhih sambhrtam 
daksinabhih / pratatam parayisnum stubho vahantu sumanasyamanah 
“the praisers, being in good spirits, must convey the sacrifice together 
with the sacred songs of praise, prepared with all ‘visions’ and furnished 
with the donations to the priests, so as to continue and to be successful”. 

MaitrS. 3, 7, 5 dhir asiti: yad vava dhyayatittham asad ittham asad iti 
tad asya dhitvam “thou art inspiration, as far as she contemplates ‘it will 
(must) be thus, (or) it will (must) be thus’, that is her having inspiration”. 
- MaitrS. 2, 13, 2 tapo yonir asi, visvabhis tva dhibhir achidram upada- 
dhdmi etc. In MaitrS. 4, 2, 10 ta no hinvantu sataye dhiye juse a number 
of feminine divine powers are requested to stimulate (cf. RV. 1, 23, 17) 
those speaking with a view to acquisition, to inspiration and to satis¬ 
faction. 

MaitrS. 1, 9, 4 (p. 134, 8) gnds tvakrntann, apaso ’tanvata, dhiyo 
’vayan, brhaspataye tva, mahyam varuno dadati so ’mrtatvam asiya... 
“the women have cut you (viz. the fleece for the cloth), the industrious 
ones (viz. the fingers of the women) have stretched (you on the loom); 
the inspirations have woven; etc.” (cf. KS. 9, 9; PB. 1, 8, 9; ApSS. 14, 
12, 4 etc.). Instead of dhiyo ’vayan PB. reads vayitryo ’vayan “the weav¬ 
ing females have woven (you)”: formula for the acceptance of a woven 
cloth. 14 

Instead of RV. 9, 67, 27 etc. (dhiya) it reads VS. 19, 39 Kath. 38, 2: 
punantu ma devajanah punantu manasa dhiyah / punantu visva bhutani 

12 For this word see Renou, Tit. ved. et pari., IV, p. 19. 

Cf. also RV. 8, 23, 5; 6. See the note by Keith, Veda of the Black Yajus School, p. 
294, n. 4. 

14 Cf. also Caland, Das Trautasutra des Apastamba (Amsterdam, 1924), II, p. 385 
(on 14, 12, 4). 
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jatavedah punihi md “... inspirations with ‘mind’ must cleanse (me).. 

In a curious passage of the GopBr. 1, 3, 19 dhi- is brought into con¬ 
nection with the diksa, consecration or preparation for the ritual rebirth 15 : 
athdto diksa. kasya svid dhetor diksita ity acacaksate. srestham dhiyant 
ksiyatiti. tam vd etam dhiksitam santam diksita ity acacaksate paroksena. 
paroksapriya iva hi deva bhavanti pratyaksadvisah “now the diksa; they 
give utterance to the question: ‘for which reason does one consecrate 
oneself?’; the answer is: ‘one puts oneself in possession of the best 
vision (inspiration)’; him who is ‘dhiksita- they call diksita- concealedly 
(by way of tabu substitute), because the gods like the concealed and hate 
what is indicated directly”. 

In VS. 28, 10, which forms part of a series of Apr! invocations, the 
sacrificial post is propitiated as follows: hota yaksad vanaspatim samita- 
ram / satakratum dhiyo jostdram indriyam (alsoTB. 2,6, 7, 5; cf. 3, 6, 2, 2) 
“let the hotar worship the lord of the forest, the slaughterer, of hundred¬ 
fold resourcefulness, the lover (fosterer) of the ‘vision’, of the nature 
of (or, agreeable to) Indra”. For jostar- cf. RV. 4, 41, 9. The yupa to 
which the sacrificial victim is fastened is given the name samitar- which 
properly belongs to the priests who prepare the animal, and the epithet 
satakratu- 16 which is almost exclusively Indra’s, although it is incidentally 
in a significant way used to qualify, for instance, the medicinal herbs 
(RV. 10,97,2) and the sacrificial sessions (SB. 11, 5, 5, 12). The yupa - 
which was the substitute for the sacrificer, who is also identified with 
Indra - was not only believed to be a “thunderbolt”, to bring wealth 
and esteem to those concerned with sacrificing, to play a role in the pro¬ 
cess of raining, 17 it was, like Indra’s tree and similar stakes, also a rep¬ 
resentative of the axis mundi and a means of attaining the abode of 
the gods, “light”, (higher) life, or “immortality”. 

VS. 4, 23 sam akhye devya dhiya sam daksinyorucaksasa / md ma 
ayuh pramosir mo aham tava / viram videya tava devi samdrsi: here Grif¬ 
fith’s translation of the first line is not correct. “I with my thought have 
commerced with divine farsighted Daksina” because the order of words 
shows that devya and dhiya belong together and are put on a par with 
daks. u.. The meaning obviously is: “I have been in touch eye to eye with 
the divine Dhi, with the far-seeing Daksina; do not take my (complete) 
life-time from me; I will not thine; may 1, O goddess, in thy sight obtain 
a hero (son)”. According to the ritual this text is spoken by the matron 

15 Die Religionen Indiens, I, p. 151 f. 

16 For which see Epithets in the Rgveda, p. 36 ff. 

17 Aspects of early Visnuism (Utrecht, 1954), p. 81 ff. 
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on whom the cow needed to purchase the soma has been made to look. 
“She thereby asks a blessing”, SB. 3, 3, 1, 12 observes, “a hero meaning 
a son, she thereby means to say: may I obtain a son in thy sight’ ”, 
What is the tenor of the first part of the stanza? A daksina which is 
often incorrectly translated by “fee” or “salary”, 18 is a gift which being 
presented to the officiating priests and other brahmans, establishes, or is 
expressive of, a bond between giver and recipient 19 ; which produces rich 
returns for the giver and establishes a generative alliance between both 
parties concerned. The daksina serves as a bridge to heaven (MS. 4, 
8, 3; KS. 28, 4); it follows the sacrifice when it departs towards the world 
of the gods, and holding on to it the sacrifice follows (J§B. 1, 9, 3, 1). 
There exists moreover a relation between the daksina and the ceremony 
of the soma purchase 20 : the cow which serves as the price of the soma 
plant ( somakrayani ) is called daksina (TS. 6, 1, 7, 5 vadati daksinasity 
aha daksipa hy esa). According to the ritual (cf. ApSrS. 10, 22, 8) the 
somakrayani 21 is addressed as follows (TB. 1, 2, 4 f g): cid asi manasi 
dhir asi daksinasi yajniydsi ksatriydsy aditir asy ubhayatahsirsni “thou art 
intelligence, thou art ‘mind’, 22 thou art ‘vision’, 23 thou art the daksina- 
gift, thou art suitable for sacrifice, thou art endowed with kingly power, 
thou art the double-headed Aditi”. 24 The somakrayani is however not 
only identified with these entities and power-substances, she is also 
explicitly stated to be Vac (Speech): TS. 6, 1, 7, 2; 4; §B. 3, 2, 4, 10; MS. 

1, 6, 4 etc. It is therefore only logical that Vac on her part is associated 
with the daksinas: whereas for instance, in the myth of Indra’s birth, 
the Black Yajur Veda makes Daksina the mother of Indra, the White 
Yajur Veda attributes this role to Vac. 25 The relations between the cow - 
which is identified with Aditi - and speech and the function of this animal 
as a stimulator of visionary speech among men, as a mediator between 
the Unseen and the world of men who transmits “vision” and speech has 
already come up for discussion. 28 Another point of interest may finally 

18 See my remark in the periodical Lingua, 5, p. 75. 
jo e ' 8 ' ^ auss > The gift (London, 1954), p. 45. 

”, J ’ C ‘ Heesterman, “The significance of the daksina”, in Indo-Ir. Journal 3 p 
251 ff. *' 

81 Cf. W. Caland-V. Henry, VAgnistoma (Paris, 1906), p. 36. 

See Keith, Veda of the Black Yajus School , p. 24, n. 3. 

Not. die Oberlegung” (Caland, Srautasiitra des Apastamba, II, Amsterdam 1924 
p. 169). ’ ’ 

Cf. also SB. 3, 3, 1,13.- For the relation between two-facedness and ‘omniscience’ 
see chapter II, p. 92. 

25 For particulars: Heesterman, o.c., p. 253. 

28 See Chapter II, p. 91. 
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be touched upon: like dhih the daksina is closely associated with Dawn 
which, as we have seen, is among the divinities which give dhih. In the 
Rgveda the goddess Daksina is (cf. 6, 64, 1; 10, 107, 1) practically 
identical with Usas, both divine powers having the sunwise circulation 
round the universe in common. 27 Summing up these short notes the 
conclusion may be that in the above-quoted text the somakrayarii cow 
represents “Vision” and “Daksina”, both of them being so to say gates or 
‘bridges’ to the world of the Unseen; that the matron on whom she has 
been made to look feels herself confronted with higher power and asks 
a blessing. 

In the formulas VS. 4, 11; MS. 1, 2, 3 etc., viz. daivim dhiyam mana- 
mahe sumrdikam abhistaye varcodham yajhavahasam (VSK. 4, 5, 2; KS. 
2, 4 visvadhayasam) sutirtha no asad vase “for help - i.e. to help us in the 
performance of the ritual acts - we concentrate our mind upon the divine 
“Vision”, who is very gracious, who gives splendour, who brings worship 
(= yajhanirvahakartrim “accomplishing worship” Mahldhara on VS. 4, 
11; VSK. etc.: “is all-nourishing”); may she guide us safely according 
to our desires!”, 28 Dhih is, again, represented as a goddess ( devasam - 
bandhinim dhiyam, Uvata on VS. 4, 11, adding: sd ca sutirtha no ’sat 
yajham prati sobhanavatara asmakam bhavatu). In the ritual this stanza 
is to accompany, during the preparatory rites of the Soma sacrifice, the 
touching and sipping of water or washing the hands 29 ; according to TS. 
6, 1, 4, 4 it is to make the sacrifice smooth. According to MS. 3, 6, 9: 
72, 8 If. the hands are washed in order to be protected by the sacred word 
and also lest the water should take away the diksa or “consecration” of the 
sacrificer. 

In explaining the same passage the author of SB. 3, 2, 2, 17 observes: 
“thus far it was for a human meal that he cleansed himself, but now it 
is for the sake of divine dhih... ; whenever, being about to take the fast- 
food, he touches water, let him touch it with the same formula”. 

There is a remarkable chapter in the JUpBr. (1, 53 = 1, 17, 1) in which 
saman- (which being male is identified with the existent) has rc- (female, 
and the non-existent) cleanse herself before being willing to have inter¬ 
course with her. “She cleansed herself with that which the inspired 
bards say {yad idam vipra vadanti tend). She said: ‘what is to become of 


27 Heesterman, o.c., p. 255 f. 

28 See also Keith, Veda Black Yajus School, p. 22. 

29 See Eggeling, o.c., II, p. 41, n. 2, and W. Caland, Das Srautasiitra des Apastamba 
(Amsterdam, 1924), p. 157. 
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this?’ ‘Cast it back’, he said, ‘verily this is ‘vision’ {dhih 30 )-, it will become 
the livings (jivanam) of people’. She cast it back.' Therefore is this 
dhih the livings of people”. Thereupon she cleansed herself with the 
gdthd, with the kumbya (a precept in the form of a verse) with the 
nardsamsi (eulogistic hymns), with the purdmam and itihdsah. These 
too are said to be dhih and the livings of people. Notice the order in 
which these texts” are enumerated, the prominent place attributed to 
dhih and its becoming the livings of people. 

The words RV. 1, 1, 7 upa tvagne dive dive dosavastar dhiya vayam / 
namo bharanta emasi are repeated in VS. 3, 22 and used during the ritual 
in connection with the worship of the fires; they are quoted SB. 2, 3, 4, 
28. he then approaches the Garhapatya and renders homage to it with 
this text. He thus renders homage to it in order that it may not injure 
him”. Instead of the interpretation dhiya = buddhya proktam (Uvata) 
and sraddhayuktaya buddhya (Mahldhara) one could consider the aspect- 
“powerful or sacred text”. 

In quoting RV. 1, 2, 7 AiAr. 1, 1, 4 explains dhir ghrtaci as vak- 
Keith’s translation 31 “speech is the oil-fed rite” is not to be endorsed.’ 
In the same paragraph the epithet dhiyavasu given to Sarasvatl (RV. 1, 

3, 10) is likewise explained: vdg vai dhiyavasuh, so that “speech is his who 
knows this or for whom a hotar who knows this recites”. 

In JUpBr. 1, 57, 1 (= 1, 18, 2, 1) dhiyah is used as a common desig¬ 
nation for gdyatri-, tristubh- and jagati-. These have struck away fearful 
defilement and therefore these dhiyah are bhimalah (“terrible”?). 

In the mantras accompanying the depositing of bricks as part of the 
ceremonies to be performed in connection with the piling up of the fire 
altar TS. 4, 4, 5, 1 prescribes the formula “Amba etc. art thou by name, 
with Prajapati with every formula of ours, I deposit thee” (prajdpatind 
tva visvabhir dhibhir upa dadhami). 

Among the formulas which are to accompany the Asvamedha it reads 
VS. 22, 14 devasya savitur matim dsavam visvadevyam \ dhiya bhagam 
manamahe we set through a prayer (consisting in inspired speech) the 

mind on good fortune, viz. the inclination of the god S„ the excitement 
dear to all the gods”. 

In dealing with the hair-cutting which belongs to the Varunapragnasa 
nte ApSS. 8, 8, 21 prescribes the use of the formula TB. 1, 5, 5, 2 f. 
y ad gharmah paryavartayat (Ap. parya-) antdn prthivya divah / agnir 

30 “device”. 

sa n B ’ Keith ’ Alta reya Aranyaka (Oxford, 1909), p. 168. 

Die Religionen Indiem, I, p. 80. 
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Isana ojasa varuno dhltibhih saha / indro marudbhih sakhibhih saha (cf. 
also ApSS. 8, 19, 9) “since the heat (i.e. the sun) turned round (? 33 ) the 
ends of the earth (and) the sky, lord Agni with the power called ojas, 
Varuna together with the Dhltis, Indra together with the Maruts, his 
friends”. That “Visions” are made to accompany the omniscient god 
Varuna in the same way as the Maruts are lndra’s companions is in 
itself not surprising. The relation between formulas and rite is however 
not clear. 34 

In MaitrS. 2, 11,2 dhltis ca me kratus ca me, these two terms obviously 
refer to complementary concepts. 

Among the formulas required for the Evening Soma-pressing which 
form the contents of VS. 8, st. 30 purudasmo visurupa indur antar mahi- 
manam anahja dhlrah “the drop (juice) abounding in wonderful operations, 
of many shapes, has invested itself with greatness, the inspired one”: 
I have my doubts about the translations “strong” proposed by Eggeling 
(SB. 4, 5,2, 12) and Griffith and “rege” given by Caland (ApSS. 9,19, 5); 
Keith has “wise (TS. 3, 3, 10 f.). The verse refers to the case where it is 
found that the sacrificial animal is with young; the embryo has to be cut 
out and with this verse the juices are to be caught: in TS. it accordingly 
reads... dhlra anahja garbham “has anointed the embryo”. 

In SB. 11, 5, 5, Ilf. it is told how the gods, after having repelled the 
asuras and darkness, found the way to the world of heaven. Having 
however become confused they resorted to Prajapati, saying: (7) vipascid 
yajhan mugdhan vidvan dhlro ’nusadhi nah “O sage, being learned and wise, 
teach thou us who are ignorant (how to perform) the sacrifice”. 

GopBr. 1, 5, 24 is interesting because of the relation established be¬ 
tween dhlh and dhlrah : yo brahmavit so ’bhikaro ’stu vah sivo / dhiya 
dhlro raksatu dharmam etam “the knower of brahman must act for your 
sake, being benevolent; he must, wise by vision, observe this dharma”. 

In a brahmana portion of MaitrS., 2, 4, 2, the author observes: 
tasmad brahmanah sarva eva brahmabhi dhlrah “therefore every brahman 
is ‘wise’ with regard to (intuitively familiar with) brahman”. 

The wise or experts in a question of religious import who declare 
sacred lore are in VS. 40, 10 and 13 explicitly said to be dhlrah. 

The term is also quite naturally given to those who are able to contrive 
something or to accomplish extraordinary deeds. Thus SB. 11, 5, 5, 13 

33 “ringsum kiirzte (?)” Caland, Apast., II, p. 33 (“dieser Vers..., dessen Inhalt 
ratselhaft ist”). 

34 For Agni and ojas (cf. e.g. RV. 1, 127, 3) which then evidently consists in the god’s 
fiery energy see Anc.-lnd. ojas ..., p. 12. 


The terms in the other samhitas and brahmanah 243 

paver nu sakveva hanuni kalpayann ahnor antau vyatisajanta dhlrah “like 
the artificer contriving ‘cheeks’ to the point of the spear, the wise ones 
coupled the ends of the two days”. 

Similarly to experts, to those who excel in skill or possess special 
knowledge and experience: VS. 1, 28 the experts ( dhlrasah ) still point 
out and worship the earth (viz. the spots of the moon to which the earth 
had been lifted by oblations); to which place the SB. 1, 2, 5, 19 adds 
“and the offering of him also who understands this, is performed in that 
place of worship”; SB. 12, 3, 1, 7 abhiplava ubhayato ’sya bahit, prstham 
prsthya iti dhlra vadanti; GopB. 1, 5, 24 yo brahmavit so ’ bhikaro ’ stu 
vah sivo dhiya dhlro raksatu dharmam etam. 

VS. 1, 28 pura krurasya visrpo... udadaya prthivlm jlvadanum / yam 
airayams candramasi svadhabhis tarn u dhlraso anudisya yajante “before 
the cruel foe slips away..., taking up the life-giving earth which they 
lifted up to the moon by oblations, that (earth) the inspired experts still 
point out (viz. in the spots of the moon) and worship”. 35 

The term dhlra- applies to those who are characterized by an extra¬ 
ordinary insight into the connections of the phenomena which are 
kept from ordinary men, and into the identifications which are of the 
utmost importance in attempting to control natural phenomena or 
one s own destiny. Thus KapS. 1, 9 tam ( prthivlm ) jlradanum / tam 
auayams candtamasi svadhabhis tam dhlraso anudrsyayajanta\ SB. 12, 
3, 1, 9 it reads the supreme Self ( adhyatman -) has entered into the year 
endowed with all stomas and all samans: having fashioned him alike 
with his body (person: atmana), the sage (dhlrah) is seated free from pain 
on the heights of the ruddy one (the sun)”; and AiB. 5, 30 “with these 
(the samans Brhad and Rathantara) should he go who is wise taking 
the (sacrificial) fires”. Cf. also SB. 11, 5, 5, 9. 

Some categories of gods are in VS. 11, 55, MS. 2, 7, 5 samsrstam 
vasubhl rudrair dhlraih karmanyam mrdam / hastabhyam mrdvlm krtva 
smlvall krnotu tam which deals with the construction of the fire place 

I characterized as “(the) wise”: “the lump of clay that has been mixed by 
the Vasus, the Rudras, (and) by the wise...”: “for wise those (gods) are, 
and suitable for the sacred work is this clay”, thus the comment of SB. 
6,5,1,9. “The sages (dhlrah)", the same brahmana observes (11, 5, 5, 12), 
left behind the gloom, the knowing (wise: vidvamsah ) gods who performed 
the session of a hundred sacrifices”. “The inspired skilful (ikavayah ) 
and those who know (vidvamsah)", the author of SB. 7, 2, 2, 4 observes 

See Keith, Veda of the Black Yajus School, p. 10. 
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with regard to VS. 12, 67 f.; RV. 10, 101, 4; 3 sira yuhjanti kavayo... 
dhlra devesu sumnaya. Cf. also Maitr. S. 2, 3, 8 ayajhiyan yajhiyan man- 
yamanah pranasya vidvant samare na dhirah / eno mahac cakrvan baddha 
esa tarn visvakarman pramuhca svastaye; KathS. 12, 2... ugras cetta 
vasuvid abhibhur asy abhy aham sajatan bhuyasam dhiras cetta vasuvit etc.; 
ibid, vahiste astu bal iti purudasmavad visvarupam induh pavamano 
garbham anahja dhirah. 



IX 

DJllH, DHIRAH ETC. IN THE UPANISADS 


Leaving those quotations from older texts which have already been dis¬ 
cussed out of consideration we must now invoke attention to some 
passages in the Upanisads which contain the noun dhih. When the “soul” 
of those deceased who come to “non-death” has, Kaus. Up. 1, 3 ff. 
teaches, 1 reached the realm of Brahma, they should when asked who 
Brahma is, answer “the real” ( satyam ). All knowledge of Brahma con¬ 
cerning his names, forms, actions etc. is , in § 7, communicated to the 
“soul” who should, when interrogated, give the proper answers, so that 
he will share in Brahma’s victory and whatever expansion belongs to the 
god. One of the questions is “by what do you acquire visions ( dhiyah ), 
what is to be known ( vijhatavyam ), and desires ( kaman)T ’ The answer is: 
prajhayaiva. This word, which has more than once 2 been translated by 
“intelligence”, is in the commentary explained as follows: svayam- 
prakasenatmabodhena “by the cognition of the Self which is spontan¬ 
eously manifest”. The same expression occurs in 2, 15 dealing with the 
dying father bequeathing his various powers and faculties to his son: 
“I would place my speech in you” : : “I take your speech in me” etc.; 
dhiyo vijhatavyam kamams me tvayi dadhaniti pita dhiyo vijhatavyam 
kamams te dadha itiputrah. Instead of this other texts however read mano 
me tvayi d..., prajham me t. d. It is worth observing that these faculties 
are mentioned at the end of the enumeration after speech, vital breath, 
sight, activities, procreation etc. 

In a short treatise on the correlation between the individual’s functions 
and the facts of existence the same work proceeds in 3, 5 to explain how 
all beings ( bhutani ) become one with the highest function called prajha 
“the knowing wisdom” or higher consciousness. Speech, breath, sight 
etc. are only “portions taken out of prajha ”, name, odour, form etc. 
being their externally correlated existential elements (parastat prativihita 
bhutamatra ); manah likewise is “one portion taken out of it”, and dhih, 
vijhatavyam, kamah its externally correlated existential elements. That 
means that dhih is put on a par with name, odour, form, sound, taste, 

1 For a summary of this chapter see L. Renou ,Kausitaki Upanisad (Paris, 1948), p. 6. 

2 See e.g. S. Radhakrishnan, The Principal Upanisads (London, 1953), p. 760. 
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work, procreation etc. The usual translation is: “thoughts (what is to be 
known) and desires are its externally correlated existential elements”. 3 
“Visions” would however be more satisfactory because they correspond, 
in a way, on the one hand to form, sound etc. and on the other to “what 
is to be known” and “objects of love or desire”. “Having obtained 
control of the manah by prajna”, the text continues in § 6, “one obtains 
all dhiyah etc. by the mind”: prajhayaiva dhiyam samaruhya manasa dhiyo 
vijhatavyam kaman apnotid 

Many translations have been proposed for BAU. 1, 5, 2 yo vai tarn 
aksitim vedeti, puruso vci aksitih, sa hidam annam dhiya dhiyajanayate kar- 
mabhih, yad dhaitan na kuryat ksiyeta ha “he who knows this imperishable¬ 
ness means that the Person is imperishable, for he produces this food as 
his work by his continuous meditation. Should he not do this, his food 
would be exhausted” (Radhakrishnan 5 ). Roer 6 however translated "... 
for he produces this provision by understanding, by understanding and 
by works”; Senart 7 : “c’est lui qui, de rite en rite, par les oeuvres liturgi- 
ques produit la nourriture”; Hume 8 : “for by continuous meditation he 
produces this food as his work”. These words form part of an explication 
of some stanzas in which the Creator, Prajapati, is said to have produced 
by medha (“knowledge”) and tapah (“austerity”) sevenfold food; they 
give an answer to the question: “how is it that these do not perish when 
they are being eaten all the time?” “The ‘Person’ (Purusa)”, it is answered, 
“is imperishableness, for he produces this food again and again ... The 
‘Person’ is imperishable because he produces this food by repeated 
visionary contact with Higher Power, by (ritual) works”. Why should we 
not, indeed, interpret this place in harmony with those many passages of 
the Rgveda which exhibit the co-operation of dhlh “vision” and karman 
“(ritual) work”? Compare Sankara’s interpretation: “... It is then 
declared: the soul which is the enjoyer of the food, is the cause that it 
does not decrease..., because he again and again produces the food, 
which is to be enjoyed, the characteristic of which is to be cause and 
effect, and which consists in the effect of work - ‘by understanding’, by 
knowledge which will take place at this or the other time, ‘and by works’, 
the effects of speech, mind and body.” 

5 See e. g. Radhakrishnan, o.c., p. 779; R. E. Hume, The thirteen principal Upani- 
shads (Oxford, 1934), p. 325. 

4 Cf. also Renou, o.c., p. 56. 

6 Radhakrishnan, o.c., p. 174 f. 

* E. Roer, The twelve principal Upanisads, II (Adyar, 1931), p. 176. 

7 E. Senart, Brhad-Aranyaka-upani$ad (Paris, 1934), p. 17. 

8 Hume, o.c., p. 87. 
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In explaining the ‘mystic’ nature of the syllable Om the Brahmavidya 
Up. 13 observes yasmin viliyate sabdas tat par am brahma giyate / dhiyam 
hi liyate brahma so ’mrtatvaya kalpate “that in which the sound is ab¬ 
sorbed is called the highest brahman, (he in whose) dhlh brahman 
‘alights’ is fit for obtaining ‘immortality’”. Again, dhlh as a means of 
experiencing the presence of the highest and, as a result of this, of being 
delivered from mundane limitations. 

Avadhuta Up. 25 is remarkable in that it exhibits the combination dhir 
dhyayatu: ... devarcanasnanasaucabhiksadau vartatam vapuh / taram 
japatu \ak tadvat pathatv amnayamastakam / visnum dhyayatu dhir yad va 
brahmanande viliyatam / saksy aham kimcid apy atra na /curve napi karaye 
“the body must be occupied with the worship of the god, ritual ablutions, 
purifications, begging etc., the voice must mutter mystical syllables and 
also recite ‘the head of sacred traditions’; the dhih (i.e. that special func¬ 
tion which enables a man to enter into contact with the Highest) must by 
way of ‘meditation’ penetrate into the nature of Visnu and assimilate it, 
or else it must be rapturously absorbed into Brahman: I am (only) a 
witness, I am not doing anything here, nor have I done anything”. 

As is well known the yogin proceeds on his path by stages ( bhumi -): 
“by overleaping the next stage without having first mastered the lower 
stage, he does not gain constraint in the highest stages” (Vyasa, on Pat. 
YS. 3, 6). The MahaUp., ch. 5, furnishes us with a description and theory 
of these stages, which being seven in number constitute as many condi¬ 
tions of knowledge; the man who has completed the full course attains 
to emancipation. The seventh stage is accordingly called turyaga “leading 
to the fourth, i.e. highest, ‘superconscious’ state (of the soul 9 )” (st. 25). 
“Brahman is assumed to move with three quarters in this turyam, with 
one quarter in the three other ‘conditions’ ” (Maitri Up.). “ Turyam is 
above cognition and non-cognition, incapable of being spoken of, without 
distinctive marks, the essence of the knowledge of the one self ( ekat- 
mapi atyayasaram), that into which the world is resolved ( prapahcopasa- 
mam), the non-dual ( advaitam )” (MandUp.). In regard to the turyaga 
gatih the MahaUp. says: esa hi jivanmuktesu turyavastheti vidyate, and in 
regard to those who have attained to it: ye ... mahabhagah saptamim 
bhumim asritah / atmarama mahatmanas te mahat padam agatah // jivan- 
mulctah ... and further on: (39) bhumikasaptalcam caitad dhimatam eva 
gocaram “the seventh of the bhumis is the place of (is accessible to) those 
who are characterized by dhih”. They will be delivered (40). 

The state assumed to exist above the waking consciousness, the dreaming sleep 
and the dreamless sleep (see e.g. Mand. Up. 7; Maitri Up. 7, 11). 
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The words Mahanarayana Up. 2, 12, 3 (223) yo devanam pmthamam 
purastad visva dhiyo rudro maharsih 11 hirdnyagarbham pasyata jayamanam 
sa no devah subhaya smrtya samyunaktu are borrowed from Taitt.Ar. 10, 
10, 3 where they constitute a varia lectio besides yo ... visvadhiko r. m. 
etc. 10 : “Rudra, the great sage, who originally (saw) before (all other 
things) all the dhiyah of the gods, saw the birth of the Golden Germ; that 
that god endow us with an eminent (splendid, auspicious, good) memory”. 14 
Rudra, God, who is not like the devas (gods) a product of the second¬ 
ary creation, was already before the creation of the world. 12 Being 
omniscient he “saw” all “visions” of the gods, i.e. all knowledge which 
they in a supranormal way had of things eternal and transcendent. 

The compound dhicakra- “whose disk is dhih.” which occurs, in the 
Tripadvibhutim. Up. 7, 42, in a series of epithets of Visnu {om sucakraya 
svaha / om dhicakraya svaha) may be of some interest, because it shows 
that the god’s favourite weapon could be believed to consist of dhih. The 
sharp-rimmed battle-discus, the fiery weapon, through which its owner 
was a superior warrior originally was, in all probability, a representation 
of the sun, which illuminates the universe. Was dhih considered Visnu’s 
weapon - we are reminded of the Bodhisattva Maitreya’s famous sword - 
while destroying the powers of darkness? 

In an enumeration of the factors or elements constituting the bodily 
person and occurring in the Sarlraka Up. 5 manah, dhih and buddhih are 
put on a par with the karmendriyani and the pranah. Anyhow, a distinc¬ 
tion is made between dhih and manah. Samkhya texts 13 on the other hand 
not rarely mention synonyms to replace the usual expression for the first 
of the internal organs, buddhih. Beside matih, khyatih, prajha, smrtih 
and others we also find dhih: see Samkhyakramadlpika 16. 

In 1, 5, 3 the author of the Brhadaranyaka Up. proceeds to explain the 
term manah : ... manasa hy eva pasyati manasa srnoti, kamah samkalpo 
vicikitsa sraddha - sraddha dhrtir adhrtir hrir dhir bhir ity etat sarvam 
mana eva “it is with the ‘mind’ that one sees and hears; desire, concep¬ 
tion of ideas (determining the nature of the objects etc. presented to us), 
doubt, faith, lack of faith, steadfastness, lack of steadfastness, shame, 
‘vision’, fear, all this is ‘mind’”. So much is clear that here “vision”, 

10 Cf. also Svet. Up. 3, 4. 

11 J. Varenne, La Maha Narayaria Upanisad, I (Paris, 1960), p. 60: “d’une memoire 
fiddle”. 

12 See my Die Religionen Indiens, I, p. 180 f., 190 f. 

13 See R. Garbe, Die Samkhya-Philosophie 2 (Leipzig, 1917), p. 307, n. 2; H. H. 
Wilson - F. Hall, The Visnu-Purcilia, I (London, 1864), p. 30. 
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like shame, fear, the faculty of sight etc. is viewed as a faculty of manah. 
The passage is quoted in Maitr. Up. 6, 30. 

Enumerations of “concepts” or “entities” constituting a more com¬ 
prehensive idea or forming its aspects or manifestations are, in these 
texts, not rare. Thus the Naradaparivrajaka Up. 3, 23f. gives an exposi¬ 
tion of the ten characteristics of dharma: dasalaksanakam dharmam 
anutisthan samahitah / vedantan vidhivac chrutva. samnyased anrno dvijah 11 
dhrtih ksama damo 'steyam saucam indriyanigrahah / dhir vidyd satyam 
akrodho dasakam dharmalaksanam «... steadfastness, forbearance, self- 
restraint, respect for what is not one’s property, 14 purity, restraint of the 
organ of sense, visionary ‘insight’, ‘knowledge’, sincerity, ‘suppression 
of anger’ i.e. placidity or serenity, are the ten characteristics of the dharma 
of the advanced ascetic.” 

From a very interesting place in the Maitri Up. (6, 25) which forms 
part of a description of Brahman as totality and “universal soul” and of 
yoga as the method of realizing one’s identity with brahman - one 
“reaches” brahman by meditation on the sound om, by which one is 
enabled to pierce to that shining and immortal principle -, it appears that 
the soul in its perfect unity with the Highest is viewed as follows: “he who, 
with senses indrawn as in sleep, with a perfectly pure power of visions as 
m dream, 15 being in the cavern of the senses yet not under their control 
perceives Him who is called Om, the leader, brilliant, free from sleep, old 
age and death and sorrowless, he himself becomes called Om, a leader, 
of the form of light, free from sleep, old age and death and sorrowless’’ 

(nidrevantarhitendriyah suddhitamaya dhiya svapna ivayah pasyatindriyabile 
vivasah pranavakhyam pranetaram bharupam vigatanidram vijaram vimrt- 
yum visokam ca so ’pi pranavakhyah pranetd bharupo vigatanidro vijaro 
vimrtyur visoko bhavatiti). “The oneness of breath and mind (pranamana- 
•)”’ the author adds, “and likewise of the senses, and the abandonment 
of all conditions of existence, - this is designated as yoga”. It is clear that 
the term dhih, though unmistakably meant as that psychic faculty which 
enables us to penetrate into the world of the unseen, may also be translated 
by the more vague and general “mind”, because being no longer concen¬ 
trated upon the phenomena of this world it has as dhih, or in its dhih 
aspect, come into contact with the Supreme. 

In a description of the jivanmukta-, i.e. the one who is before death 


state of' slumber ” (Hl " lle ’ °- c > P- 439 )- For the creative power characteristic of the 
state of dreaming see BAUp. 4, 3, 9 ff. 
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liberated from all liability to future births, the Maha Up. 2, 56 ff. states: 
dharmadharmau sukham duhkham tatha maranajanmani / dhiya yena 
susamtyaktam sa jivanmukta ucyate // udveganandarahitah samaya 
svacchaya dhiya / na socate na coded saj. u. 11 sarvecchah sakalah sahkah 
sarvehah sarvaniscayah / dhiya yena parityaktah saj. u.. Here dhih practic¬ 
ally means “mind, mental state”, but the other psychical faculties have 
so to say been absorbed in dhih, the visionary faculty being now predom¬ 
inant. The man who through his dhih - which now is even and clear - rises 
above any notion of duality, deserves the name of “emancipated while 
still alive”. Cf. also st. 73 atibahyam tatha bahyam antarabhyantaram 
dhiyah I ... pasyan napasyes tvam saksi sampurnakevalah. 

In an exposition of the completely calm, peaceful and disinterested man 
the author of the Maha Up. observes, inter alia (4, 38): ramate dhir 
yathaprapte sadhvivantahpurajire ... “whose ‘mind’ delights in the first 
that is met with like a virtuous woman in the court of the female apart¬ 
ments”. 

Describing the state of samadhi the Jabaladarsana Up. 10, 1 ff. says: 
samadhih samvidutpattih parajivaikatam prati 11 nityah sarvagato hy atma 
kutastho dosavarjitah / ... // tasmad advaitam evdsd na prapanco na 
samsrtih I ... I naham deho na ca prcino nendriyani mano nahi 11 (5) sada 
saksisvarupatvac chiva evasmi kevalah / id dhir ya munisrestha sa samadhir 
ihocyate “samadhi is the revelation of higher knowledge (pure intelligence, 
‘consciousness’, intuition) with regard to the oneness with the higher 
life; the atman is eternal, omnipresent, unchangeable, free from deficien¬ 
cies ...II therefore there is the state of identity of the soul and brahman, 
no manifestation in diversity, no passage through successive states of 
existence ... I am not the body, not life-breath, not the faculties of sense, 
not ‘mind’. Because of the condition of being witness 1 am happy and 
exclusively my own (not connected with anything else). If such, O best of 
sages, is the dhih, we speak of samadhih”. It is clear that dhih here means 
“the state of supranormal insight and consciousness, in which the subject 
is able to fathom the meaning of “1 am brahman”. A nuanceless trans¬ 
lation “state of mind” would of course be possible too. 16 One might 
remember here the brief formulation of Mahanar. Up. 62: tad apasyat 
tad abhavat “he saw that, he became that”. 

At the end of a chapter which whilst identifying brahman with Visnu 

16 “Samadhi est cet etat contemplatif dans lequel la pensee saisit immediatementla 
forme de l’objet, sans l’aide des categories et de [’imagination; etat oil l’objet se revele 
‘en lui-meme’, dans ce qu’il a d’essentiel, et comme s’il ‘etait vide de lui-meme . ( 
Eliade, Le yoga, Paris, 1954, p. 90). 


Dhih ’, “dhirah” etc. in the Upanisads 


251 


deals with the character and aim of yoga, 17 the author of the Tejobindu 
Up. arrives at the conclusion: vidvan nityam sukhe tisthed dhiya cid 
rasapurnaya “he who knows will continually be happy, his ‘mind’ being 
full of religious sentiment” (1, 51). 

Thus dhih is used in connection with particular yoga postures, e g 
Yogatattva Up. 115 ay am eva mahabandha ubhayatraivam abhyaset / 
mahdbandhasthito yogi krtva purakam ekadhily, 118 bhrumadhyadrsdr 
apy esa mudra bhavad khecari / kantham dkuhcya hrdaye sthapayed 
drdhaya dhiya. 

Compare also. Annapurna Up. 2, 42 suddham atmanam alihgya nityam 
antasthaya dhiya / yah sthitas tarn ka atmeha bhogo badhayitum ksamah 
“who keeps continually embracing his own Self which is pure (also 
unmixed, unqualified) with his dhih which penetrates into it, which body 
and which enjoyment could harass him here?” - notice the term “em¬ 
bracing” expressing an intimate contact or union; ibid. 5, 54 sarvam 
etad dhiya tyaktva yadi tisthad niscalah / tadahahkaravilaye tvam 
eva paramam padam; ibid. 5, 102 samkalpatvam hi bandhasya kdrariam 
tat parityaja / mokso bhaved asamkalpat tadabhyasam dhiya kuru “give 
up the conception of ideas (desires, purposes, intentions) which is the 
cause of mundane bondage; deliverance will ensue from absence of 
samkalpa-; apply yourself, with your dhih, to that”. 

The author of the Maha Up. gives (4, 91 f.) the following advice: 
asamkalpanasas trena chinnam cittam idam yada / sarvam sarvagatam santam 
brahma sampadyate tada // bhava bhavanaya mukto muktah paramaya 
dhiya / dharayatmanam avyagro grastacittam cittah padam “when the 
mind has been severed by the sword of non-desiring, one unites with 
brahma that is the totality, that is omnipresent and completely peaceful; 
be freed from contemplation, freed (even) from the highest vision; 
preserve your self steadily (your self) into which your mind is absorbed 
and which is the place of pure thought ”. Compare also st. 128 kalpiteyam 
avidyeyam anatmany atmabhavanat / param paurusam asritya yatnat 
paramaya dhiya / bhogeccham duratas tyaktva nirvikalpah sukhi bhava; 
Maha Up. 6, 78 etan niscayam adaya vilokaya dhiyeddhaya / svayam 
evatmanatmanam anandam padam apsyasi “having resolved upon that 
observe with a lighted (clear) faculty of vision; then you will by yourself 
experience pure happiness, the realization of the pure self”. 

In explaining the Savitrl the Tripuratap. Up. 1, 24 holds that the Lord 
is made the object of concentration by dhih: dhiyaiva dharyate bhagavan 

17 See M. Eliade, Le Yoga (Paris, 1954), p. 136 ff. 
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paramesvarah: in the Yoga doctrine the term dhr- is used to indicate the 
fixation of the mind on one spot, the concentration. 

Some other examples of the use of dhih in connection with yoga 
practices are: Yogasikha Up. 1, 97 recayet purayed vdyum asramam 
dehagam dhiya / yatha sramo bhaved dehe tatha suryenapurayet “one should 
with dhih (i.e. while having visionary or intuitive contact with the trans¬ 
cendental) blow out and draw in the breath which circulates in the body 
till exhaustion ..; ibid. 5, 34 f. bhrumadhyanilayo binduh suddhaspha- 
tikasamnibhah / mahavisnos ca devasya tat suksmam tupam ucyate, etat 
pahcagnirupam yo bhavayed buddhiman dhiya / tena bhuktam ca pitam ca 
hutam eva na samsayah ; Yogakundall Up. 1, 62 pranabhyasas tatah karyo 
nityam satvasthaya dhiya “one should continually concentrate oneself 
upon the breaths with a resolute ‘mind’ ”. 

The compound sudhi- is used in a similar way to qualify the well¬ 
concentrated performer of ritual acts and the serious adept of Yoga: 
Brhajjabala Up. 3, 13 svahante juhuyat tatra varnadevaya pindakan / 
agharav ajyabhagau ca praksiped vyahrtih sudhih', Brahmavidya Up. 21 
tavan niskalatam gatah // nabhastham niskalam dhyatva mucyate 
bhavabandhanat / anahatadhvaniyutam hamsatn yo veda hrdgatam H ... sa 
hamsa iti giyate / recakam purakam muktva kutnbhakena sthitah sudhih, 
Parabrahma Up. 11; Yogakund. Up. 1, 11 etc.; Naradap. Up. 5, 35; 
Yogasikh. Up. 1, 93; Kundika Up. 14, etc. The adjective remains usual: 
Mahanirv. Tantra 3,107 (of the man who concentrates upon the Gayatrl: 
pranamet sudhih). 

The Siva-samhita, one of the chief texts of Hathayoga and Shakta 
Yoga 18 while describing the main postures, says in a similar way (3, 111; 
113; 117 f.): “... this is the best of postures which the ‘wise’ {sudhih) 
should practise {sadhayet) always so that the vital breath may flow 
through the back channels”; “by this method the ‘wise’ yogin does 
breathing exercise so that ... he can control his breath . Cf. also 3, 48, 

4, 38; 4, 84 “the ‘wise seeker’ {sudhih) should attempt to draw in, through 
the channel of his sex organ, the discharge of the female organs from the 
uterus and bring it into his own body”; 5, 205 “by knowing the principles 
of Vedanta the living being becomes independent; having made his mind 
{manah) independent the ‘wise ’ {yogin-) remains without thought (on the 
phenomenal plane)”. It is no doubt not by chance that the yogin who 
according to 5, 146 “at the time of death meditates on the ‘centre of 
command’, and when the life-breath leaves him, dissolves into the Su- 

18 See the English translation by S. Ch. Vasu (Allahabad, 1913), and compare also 

5. Lindquist, Die Methoden des Yoga (Lund, 1932), p. 8 etc. 
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preme Self”, is qualified as sudhih. Cf. e.g. Gheranda-Samhita 19 5, 49; 77. 

The meaning of the adjective dhimat- is in perfect harmony with that 
of the noun from which it derives. The dhiman is the “sage”, the man of 
supranormal insight from the point of view of the serious adept of yoga 
and the ascetic who strives after the ideal of emancipation. Compare 
e.g. Naradaparivrajaka Up. 3, 13 viraktah pravrajed dhiman saraktas tu 
grhe vaset / sarago narakam yati pravrajan hi dvijadhamah ; Annapurna 
Up. 4, 89 yah pranapavanaspandas cittaspandah sa eva hi / prariaspanda- 
jaye yatnah kartavyo dhimatoccakaih “... the man of higher insight must 
make an effort to repress the vibration of lifebreath”; Yogasikha Up. 6, 
36 {brahmarandhram pravisyantas teyantiparamam gatim ...) susumnayam 
yada pranah sthiro bhavati dhimatam / susumnayam pravesena candrasiiryau 
layam gatau “when the breath of the ‘wise ones’ i.e. of the men of vision¬ 
ary or intuitive insight has become motionless in the artery called Susumna 
.. ,” 20 ; Jabaladarsana Up. 5, 9 punahpihgalayapurya vahnibijam anusmaret 
I punar virecayed dhiman idayaiva sanaih-sanaih; Pasupatabrahma Up. 
2, 2 brahmajhanaprabhasandhya kalo gacchati dhimatam. 

A significant place is also Maitri Up. 7, 1 ff. being a series of identifica¬ 
tions after the fashion of the early Upanisads: the various divinities, metres, 
hymns, seasons, breaths, heavenly bodies, gods etc. are taught to be 
transient emanations in the six different directions, returning again into 
the one Soul (atman) of the world. This world-soul is described by means 
of numerous epithets: “unthinkable, formless, unfathomable ... pure, 
omniscient, mighty, and also “wise” {dhiman). 

See also Siva-samh. 5, 25, etc., and ViPur. 1, 20, 8 tustava ca punar 
dhiman anadim purusottamam ekagramatir avyagro... 

The use of the adjective dhira- in the early Upanisads is very instructive: 
it clearly characterizes the man who has acquired a true insight into the 
fundamental truth and into the hidden connections between the phen¬ 
omena and who penetrating into the regions of the transcendent and 
eternal by that knowledge rises above mundane limitations. Discussing 
the destiny of the man who is freed from any desire, whose only desire 
is the atman, the author of BAU. 4, 4 says (st. 21): tarn eva dhiro vijhaya 
prajnam kurvita brahmariah “let a wise one, a brahman, after discerning 
him alone, practise (the means to) knowledge”. As it has been said (st. 7) 
that when all the desires are cast away the mortal attains brahman and 
(st. 8) the knowers of brahman who after being released go up to the heavenly 

18 The G'neranda Satphita translated by Rai Bahadur Srlsa Chandra Vasu (with text) 
(Allahabad, 1925). 

80 See e.g. A. Danielou, Yoga (London, 1949), p. 125. 
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world are likewise called dhirah, this adjective clearly denotes those who 
have overcome the blind darkness of ignorance (st. 10) and who are to 
become immortal (st. 14). 

The translation “wise” is not wrong in cases such as the following: 
KaU. 2, 2 (where it is opposed to manda- “apathetic, lazy, indifferent, 
dull-witted, stupid”) sreyo hi dhiro ’bhipreyaso vrnite preyo mandah ...; 
2, 11 where it is an attribute of the man who renounces all the allurements 
of the world, including the possibility of occupying the highest state in 
the phenomenal universe, and who rejects false views of such objects as 
the endless fruit of rites, the safe other shore etc. “Realizing”, st. 12 
continues, “through contemplation of what pertains to the atman that 
primeval god, who is difficult to be seen, deeply hidden ..., the wise man 
{dhirah) leaves behind both joy and sorrow”. Compare also st. 22 “re¬ 
cognizing the atman which is the bodiless among bodies, the stable among 
the unstable, the great, the all-pervading, the wise man {dhirah) does not 
grieve”. In 4, 1 the adjective is used in connection with that higher sight 
which seeks, introspectively, life eternal and enables a man “to cast a 
glance at” the atman: “the Self-existent {svayambhuh) pierced the open¬ 
ings (of the senses) outward; therefore one looks {pasyati) outward, not 
within oneself. A certain wise man {dhirah), while seeking ‘immortality’, 
with his eyes turned inward saw {aiksat) the atman (his self)”. In 4, 2 
the opposite is balah “childish, not fullgrown, juvenile, ignorant”. These 
go after outward pleasure, walking into the snare of death; “but the dhirah, 
who know ‘immortality’, do not seek the stable among the things which 
are unstable here”. The dhirah is also rejoiced to know that by which one 
perceives both dream state and waking state as the great, omnipresent 
atman (2, 4). The same statement occurs 6, 6 in connection with the wise 
man {dhirah) who knows the separate nature of the senses, i.e. the 
discrimination of the atman from the sense organism. Dwelling upon 
the indescribable bliss of recognizing the “world-soul” in one’s own soul, 
the author observes (5, 12): “the one, controller (of all), the inner self of 
all things..., to the wise {dhirah) who perceive him as standing in oneself 
is eternal bliss ...”. Similarly st. 13. 

With these texts SvUp. 6, 12 is in perfect harmony: “the one controller 
of the inactive many ..., the wise {dhirah) who perceive Him as abiding 
in their selves, to them belongs eternal happiness, not to others”. 

The same function - viz. to characterize the man who gives up wrong 
notions of, and attachment to, the objects of the senses whilst aspiring 
to immortality - is given to the adjective by the author of the Kena Up.: 
cf. 2 when they have ceased to believe that it is the ear that hears, the 
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voice that speaks etc., the dhirah, while departing from this world, become 
immortal, 13 the word is applied to those who discern ( vicintya, var.: 
vivicya) the Real in all beings, i.e. who see the same brahman in every 
creature. 

It is, according to MuUp. 1, 1, 6, the dhirah who perceive or regard 
{paripasyanti) the imperishable {avyayam) which is invisible, ungraspable 
etc., eternal, all-pervading and omnipresent, as the source of beings 
{bhutayonim). This insight truly must be due to what may be called 
visionary or intuitive knowledge. By knowledge {vijhdnena) the wise 
{dhirah) perceive clearly the all-knowing, all-wise, whose is this greatness 
on the earth and who, being the atman, resides in heaven, who consists 
of mind, the blissful shining immortal (2,2,7f.). Very clear are also 3,2,1 
“he knows that supreme abode of brahma ...; they who, being without 
desire, worship the Person {purusa-), the wise, pass beyond the seed (of 
rebirth)” and 3, 2, 5 “having attained Him completely, the seers {rsayah) 
who are satisfied with knowledge, who are perfected souls {krtatmanah), 
free from passion ... having completely attained the omnipresent, those 
wise {dhirah), with concentrated selves, enter into the All itself”. 

The mysterious ultimate and fundamental principle, though indicated 
by impersonal terms such as tat, avyaktam etc., in reality is Prajapati, 
who is life eternal and the ‘absolute’; - thus an important point in the 
introductory argument of the Maha Nar. Up.; Prajapati, the text con¬ 
tinues (1,15), moves in the womb, being born without being engendered, 
he assumes many forms; the wise understand his origin; those who have 
the divine knowledge seek the place 21 of his rays” {prajdpatis carati 
garbhe antah / ajdyamdno bahudha vijdyate / tasya dhirah parijdnanti 
yonim / maricinam padam icchanti vedhasah). 

Subala Up. 3 asad vd idam agra asid ajatam abhutam apratisthitam 
asabdam asparsam arupam arasam agandham avyayam amahantam 
abrhantam ajam atmanam matvd dhiro na socati; Jabalad. Up. 4, 62 
asariram sariresu mahdntam vibhum isvaram / anandam aksaram sdksdn 
matvd dhiro na socati; Naradapariv. Up. 9, 15 asariram sariresv anavas- 
thesv avasthitam / mahdntam vibhum atmanam matvd dhiro na socati. 
The same phrase occurs also elsewhere qualifying the man of superior 
insight who has gained access to the Highest Truth: see e.g. Annap. Up. 

5, 91 na mriye na cajivdmi naham sann apy asanmayah / aham na kimcic 
ciditi matvd dhiro na socati. In the same work (4, 37) the word occurs to 
denote the wise attitude of the successful adept with regard to the 

, terme pada- ( lieu ) constant dans ce genre de contexte evoque un sejour secret: 
la ou toutes choses ont leur nid commun’”, Varenne, o.c., I, p. 146. 
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Supreme: (35 f.) aham asmlti niscitya vitasoko bhaven munih // svasarire 

svayamjyotih svarupam sarvasaksinam / ksinadosah prapasyanti netare 
mayayavrtah 11 tam eva dhiro vijhaya prajham kurvita brahmanah. Com¬ 
pare also Mahavakya Up. 8 naisa samadhih, naisa yogasiddhih ... 
brahmaikyam tat, adityavarriam tamasas tu pare, sarvani rupdni vicitya 
dhirah ; Varaha Up. 2, 30 brahmavijhanasampannah pratitam akhilam jagat 
pasyann api sada naiva pasyati svatmanah prthakjl matsvarupaparijhanat 
karmabhir na sa badhyate 11 yah sarirendriyadibhyo vihinam sarvasaksinam 
I paramarthaikavijhanam sulchatmanam svayamprabham 11 svasvarupataya 
sarvam veda svanubhavena yah / sa dhirah sa tu vijheyah so ’ham tat tvam 
rbho (vocative) bhava; ibid. 4, 33 sivo guruh sivo vedah sivo devah sivah 
prabhuh / sivo 'smy aham sivah sarvam sivad anyan na kimcana 11 tam eva 
dhiro vijhaya prajham kurvita brahmanah / nanudhyayad bahuh chabdan 
vaco viglapanam hi tat ; similarly, Satyayanlya Up. 23; ibid. 28 tyaktva 
sarvasraman dhiro vasen moksasrame dram / moksasramat paribhrasto na 
gatis tasya vidyate. 

Annapurna Up. 5,24 is of some special interest because of the combina¬ 
tion with dhi-. In an attempt to give an idea of the nature of brahman it 
reads, inter alia: brahma cid brahma bhuvanam brahma bhutaparampara / 
brahmaham brahma cic chatrur brahma cin mitrabandhavah 11 brahmaiva 
sarvam ity eva bhavite brahma vai puman / sarvatravasthitam santam cid 
brahmety anubhuyate //... evam purnadhiyo dhirah (the wise with accomp¬ 
lished or complete “vision”) sama niragacetasah / na nandanti na nindanti 
jivitam maranam tatha. 

That verbs of “seeing” applied to the visionary insight into the great 
mysteries of world and life were usual in connection with dhira- may for 
instance be illustrated by Brahma Up. 3, 8 eko vasi sarvabhutantarat- 
maikam rupam bahudha yah karoti / tam atmastham ye ’nupasyanti dhiras 
tesam sukham sasvatam netaresdm ; Atharvas. Up. 5, 17 “ the man who 
constantly meditates on the fourth half-syllable 22 which is of the nature of 
all the divinities, unmanifested, like crystal, attains to the place of perfect 
health (padam anamayam) ... The sages ( munayah ) praise it without 
words, because it cannot be caught. It is the way to the Highest Goal 
(paramaparam parayanam ca). Being as small as the end of a hair he is 
in the midst of the heart (hrdayasya madhye), the omnipresent god who 
is golden and desirable; the wise who see him as abiding in their selves 
(the same formula as Brahma Up. 3, 8), for those there is peace ( santih ), 
not for the others”. 

22 The other syllables of the metre which consists of three syllables and a half have 
Brahma, Vi?nu and Isana (Siva) as gods. 
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The context is almost always similar: Rudrahrdaya Up. 32 yat tad 
adresyam agrahyam agotram rupavarjitam / acaksuhsrotram atyartham 
tad apanipadam tatha // nityam vibhum sarvagatam sasuksmam ca tad 
avyayam / tad bhutayonim pasyanti dhira atmanam atmani. 

This word is also used to indicate the wise man who is a distinguished 
teacher and explainer of the truth and insight which he has gained himself: 
Isa Up. 10; 13 “thus have we heard from those wise (dhiranam) who have 
explained that to us”. 

The term occurs also in connection with worshippers: Gopalapurvat. 
Up. 19 and 20 eko vasi sarvagah krsna idya eko ’pi san bahudha yo vibhati 
I tampitham ye ’nubhajanti dhiras tesam siddhih sasvati netaresam 11 nityo 
nityanam cetanas cetananam eko bahunam yo vidadhati kaman / tam 
pithagam ye ’nubhajanti dhirah etc. We should however realize that the 
process expressed by the root bhaj-, which is usually interpreted as 
meaning to worship with loving devotion”, also expresses a sort of 
spiritual contact and even the sensation of oneness of god and devotee. 

Similarly with those who in religiosis follow others: Varaha Up. 4, 34 
suko mukto vamadevo ’pi muktas tabhyam vina mulctibhajo na santi / 
sukamargam ye ’nusaranti dhirah sadyo muktas te bhavantiha loke. Here 
again the dhirah is next to emancipated from worldly existence. 

Among the epithets qualifying Rama as the supreme Being the 
Ramapurvat. Up. 4, 7 enumerates the following: prakrtya sahitah syamah 
pitavasa jatadharah / vibhujah kundali ratnamali dhiro dhanurdharah. 

The Siva Samhita provides us, in a way, with a definition of the term 
dhira- when applied to the adept of Yoga (5, 23) - or rather, with an 
enumeration of the qualities required of a successful yogin -: “he is of 
stable intellect ( buddhih ), capable of laya yoga, 23 independent, heroic, of 
noble disposition, merciful, forbearing, truthful, brave, full-grown, 
faithful, worshipper of the lotus-like feet of his teacher, intent on the 
practice of yoga”. Such an adept may be considered qualified to be 
initiated in Hatha yoga. 

It is not surprising to find the word also in the more vague and general 
sense of the wise ’: Maha Up. 5, 87 vasanatantubaddho ’yam loko vipari- 
vartate... // dhiro py atibahujno 'pi kulajo ’pi mahan api / trsnaya badhyate 
jantuh simhah srhkhalaya yatha. 

It will be no part of our task to study the epic and classic occurrences 

23 “Re-integration by mergence”, the process by which the nature-emerge is awakened 
and made to rise through the six centres of the body to the top of the head where it 
merges into the Supreme Person; see e.g. Danielou, o.c., p. 91 ff. 
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of the adjective. However, the remark may be made that sometimes the 
interpretation “steadfast” might be replaced by “wise”or “sage”. “As 
the soul passes in this body”, the Bhagavadglta teaches (2, 13), “through 
childhood, youth and age, even so is its taking on of another body. 
The sage ( dhirah ) is not perplexed by this”. 24 Cf. also Mbh. 5, 33, 106 
kale cayo vikramate sa dhirah “who shows valour in time is wise”; 12,185, 
16 esa margo ’tha yoganam yena gacchanti tatpadam / jitaklamah sama 
dhirah. 

Finally, the Amarakosa may be quoted: mokse dhir jnanam, anyatra 
vijhanam silpasastrayoh. 


24 


W. D. P. Hill, The Bhagavadglta (Oxford, 1928), p. 114 preferred “steadfast’ 


X 

THE IRANIAN COGNATES 


Our investigation must now inquire into those Avestan words which are, 
or may be regarded as, relatives. Nyberg 1 at the time rightly argued that 
the distinction made by Bartholomae 2 between 1. daena- “religion” and 
2. daena- “inneres Wesen, geistiges Ich, Individualitat” is untenable: 
“Diese ganze Zweiteilung ist falsch ... Sie fiihrt in die Untersuchung 
Begriffe ein, die der altiranischen Anschauung ganzlich fremd sind”. 3 
He also saw that daena, which he 4 connected with day- “to see”, “zunachst 
‘schauen’ bedeutet”. “Es handelt sich indes nicht um das gewohnliche 
Schauen. Das Wort bedeutet ausschlieszlich das ‘religiose Schauen’ und 
das Organ, durch das der Mensch das Gottliche erlebt, also einen 
‘Schausinn’, ein ‘inneres Auge’ ... Dieses ‘Schauen’ ist ein grundlegender 
Begriff der gathischen Religion. Uberhaupt wird auf dem Wege des 
Schauens die Verbindung mit dem Gottlichen erreicht und werden seine 
Natur und Absichten offenbart.” In later Zoroastrianism daena is for 
practical purposes translatable by “religion”, i.e. both Religion in general 
and the individual belief each man holds. It would be interesting if it 
could be proved beyond doubt that this “sense” was only an evolution 
of a more ‘original’ “faculty of receiving and assimilating visions” or 
something to that effect. 5 

Those scholars who after Nyberg made an attempt at translating the 
Gathas did not however adopt his views. Whereas Duchesne-Guillemin 6 
generally renders the word under discussion by “conscience” (but 51,17 
daenayai varjhuyai “a la bonne religion”), Humbach, 7 though preferring 
“Gesinnung”, sometimes substitutes “Sinn, fromme Gesinnung” and 
once (51, 13) “Schauseele”. Yet, it must be conceded to Nyberg that, e.g. 

1 H. S. Nyberg, Die Religionen des alten Iran (Leipzig, 1938), p. 114, 

2 Chr. Bartholomae, Altiranisches Worterbuch (Strassburg, 1904), 662 if. 

3 For an intermediate point of view see H. Lommel, Die Ydst’s des Awesta (Got- 
tingen-Leipzig, 1927), p. 102 f. 

4 Following Geldner, who did not convince Bartholomae. 

For the suffix compare e.g. GAv., YAv. sasna- “teaching, doctrine; command, 
order . For daena- in general: A. Pagliaro, in Studio Indol. Intern., 1, p. 1 ff. 

J. Duchesne-Guillemin, Zoroastre (Paris, 1948). 

H. Humbach, Die Gathas des Zarathustra (Heidelberg, 1959). 
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Y. 43, 5 the idea of a visionary contact between Zarathustra and Ahura 
Mazda is unmistakable. “((A. M.) zeigt sich dem Meditierenden zugleich 
auch in seiner Zeugungstatigkeit, mit der er das irdische Leben schafft 
“Als heilvoll erkenne ich dich, o kundiger Lebensherr, wenn ich 
dich bei der Zeugung der Lebensgrundlage erschaue ( darasom )”. Com¬ 
menting upon Y. 44, 11 Humbach 9 is inclined to give daena the sense of 
Ved. dhih “Andachtslied”. Following, as to the syntax of the stanza, 
Bartholomae 10 and Duchesne-Guillemin 11 one would prefer to take dhih 
in the sense of “vision”: yaeibyo mazda ihvoi vasyete daena “a ceux 
auxquels sera annoncee la religion, 6 Sage”. Y. 49, 6 yaOa f sravayaema 
tqm daenqm yd ysmdvato ahura “how we could preach them (i.e. the plans 
of Ahura Mazdah’s ‘resourcefulness’: yjatus) to the faculty of ‘vision’ 
of one like thee, O Ahura?” In connection with Y. 45, 8 (“1 have seen it 
in my eye”: this must be “the mind’s eye”) Humbach 12 remarks: “Z. 
erfahrt die Gnade, den von ihm zum Opfer geladenen A. M. personlich 
erblicken zu diirfen”. It might perhaps be possible to assume the sense 
of “Schauen” in Y. 51, 21 dealing with the “powerful” (“incremental” 
if this expression might be coined) man who maintains the connections 
between God and Zarathustra’s community: “by (on account of) his 
“vision” {daena) A. M. will grant truth (asom) and Power with good 
Thought {vohu manat)ha)”, if such is the construction of the stanza 13 ; 
46, 7 tqm moi dqstvqm daenayai fravaoca “annonce ce mystere a ma 
conscience” (Duchesne, rather: “faculty of vision or special aptitude of 
receiving and assimilating revelations or religious truth”?): “wahrend des 
Erdendaseins ... ist die Daena dasjenige, was die rechte Lehre auf- 
nimmt” 14 ; 33,13 (“Z. bittet den Gott, ihm das wahre Gluck zu zeigen und 
ihm seine Geheimnisse kundzutun” 15 ): “O powerful Devotion, instruct 
“Vision” (the faculty to receive visions) with truth!” (“die Daena wird 
von der Frommergebenheit iiber die Wahrheit belehrt” 16 ); 34, 13 (“vor 
allem soil A. M. die Frommen unterweisen, wie der rituelle Umgang 
durchzufiihren ist” 17 ): “die Bahn, o Lebensherr, die du mir als die des 
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guten Gedankens genannt hast, ..., auf der die Sinne (‘faculties of 
vision’?) der Kraftspender (i.e. the Saviours) mit Wahrhaftigkeit ( asacit ) 
wandeln ...”; 45, 11 (the powerful 18 daena of the Saviour, the House-lord 
shall be a friend, a brother, or a father to him who shall oppose, in 
thought, the daevas); 51, 17. “Die Verkundigungen sollen ins Gedachtnis 
genommen und durch die Daena (faculty of perceiving truths) gewuszt 
werden” (Y. 53, 5), “durch die Daena weisz man” (Y. 51, 19)”. 19 

It seems that daena may thus express also a nuance such as “special 
way of assimilating, or, a personal attitude with regard to religious 
‘visions’, teachings, truths”: cf. Y. 48, 4 “wer sein Denken, o Weiser, 
(bald) besser, (bald) schlechter macht, der folgt seiner daena durch sein 
Handeln und durch sein Wort... in deinem yratus (see further on) wird 
er ... an verschiedenen Stellen vermerkt sein”. 20 Thus it is also the daena 
which will convey man to that future life which he has deserved. Hence 
also the conviction that it is the daena which together with their Urvan 
makes the evil-doers tremble at the bridge of the Separator at the last 
judgement (Y. 46, 11; cf. 51, 13)? 

In chapter II we have seen that Vedic dhih often occurs in connection 
with rtam. As appears from some of the above passages the Avestan 
relative of rta-, asa-, is not always absent from sentences containing daena. 
Cf. also 44, 10. In combination with mano (Ved. manah) daena occurs in 
Y. 48, 4. The counterpart of the Vedic phrase with yuj- is found Y. 49, 9 
hyat daena vahiste yujSn mizde asa yuytd ... “denn vor den besten Lohn 
spannen die Menschen ihre Gesinnungen (visions?) bei der Zusammen- 
spannung mit der Wahrhaftigkeit...” (Humbach). 

Of special interest are those places which exhibit daena as well as 
yratu-. The latter term (~ AInd. kratu-) has been variously interpreted 21 : 
“Wille, Absicht, Plan, Ratschluss; Geisteskraft, Einsicht, Verstand; 
Gedachtniskraft, Weisheit; (relig.) Wissen” (Bartholomae); “insight 
(Einsicht”, Gershevitch, 22 following Bailey 23 who pointed out that accord¬ 
ing to the Denkart “vision in men derives from the possession of the asna 


8 Humbach, o.c., I, p. 110, 111. 

9 Humbach, o.c., II, p. 56 and Miinchener Stud. z. Sprachw., 8 (1956), p. 74 f. 

10 Chr. Bartholomae, Die Gatha's des Awesta (Strassburg, 1905), p, 61. 

11 Duchesne-Guillemin, o.c., p. 207. 

12 Humbach, o.c., I, p. 125. 

13 For another interpretation see e.g. M. W. Smith, Studies in the Syntax of the 
Gathas of Zarathustra... (= Language Diss., IV), (Philadelphia, 1929), p. 155. 

14 Lommel, o.c., p. 102. 

16 Humbach, o.c., I, p. 103. 

16 Lommel, l.c. 

17 Humbach, o.c., I, p. 108. The daena of the saosyants is worth knowing! 


18 For sponta- cf. my remarks in Oriens, 2, p. 202. 

19 Lommel, l.c. 

20 Lommel, l.c. Hence, e.g. Y. 51, 13 the daena of the drogvant; Y. 49, 4. 

21 For a review see E. Herzfeld, Altpersische Inschriften, I, p. 235 If.; see also the same 
in Revue Hist. Rel., 113, p. 27. 

22 Gershevitch (see note 30), p. 256. 

23 H. W. Bailey, Zoroastrian problems in the Ninth-century books (Oxford, 1943), 
p. 98, n. 2. The Jan gives, in Zatspram 30, 23, the light of fire to the eyes. It is one of 
“the four causes of action (invisible agents) in man’s body, which are contrasted with 
the physical characteristics of the visible world. One of the other three is boS which 
maintains the light. 
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(‘innate’) X ratu; this asm yratu is itself the faculty of vision in the Jan 
whence the eye is ordered”); “Herrschgewalt” (Lentz 24 ); “reason” 
(Bailey 25 ); “wisdom” (Kent 26 and Henning 27 ). The semantic relation with 
Ved. kratu- which means something like “the faculty of realizing inten¬ 
tions by practical ingenuity, resourcefulness and inventiveness” and which 
may for convenience be translated by one of the two latter terms is fairly 
clear. The term denotes, in the OPers. inscr. DIV b 3 a combination of 
“will” and “ingenuity”; “wisdom” (compare the Akkad, equivalent), in 
the Gathas, in all probability a fundamental quality of Ahura Mazdah: 
Y. 31, 7 hvo yra&wa dqmis atom “he, by %. (‘act-of-will’, Smith 28 ), was the 
creator of justice”; 32, 4; 48, 3 vayhSus yra&wa manaijho “through the y. 
of good thought (purpose)”; 48, 4; 49, 6; Yt. 1, 28. By this faculty Ahura 
Mazdah teaches Zarathustra the best things (Y. 45, 6). Ahura Mazdah’s 
yratus may even be more or less equivalent to a religious ordinance for 
his worshippers (Y. 32, 4; 49, 6). It is the same faculty which enables 
man to make a choice between good and evil; dus.yratu- is the man who 
decides in favour of the powers of evil. Cf. also Y. 53, 3. Thus it is, or 
becomes, one of those faculties which in ancient times represented an 
aspect of practical “wisdom” in the religious sphere (cf. Vid. 18, 6). In the 
beginning Ahura Mazdah created through his wisdom material life, 
daenas and yratus since he established both deeds and doctrines so that 
the man who wills may give proof of his decisions (Y. 31, 11). For 
yratavo, daend and other “concepts”: Y. 45, 2. For Y. 48, 4 and Y. 49, 

6 see the above translation. 

It is worth while also to enter into a brief discussion of the relationship 
which the Zoroastrians believed to exist between daena and other im¬ 
portant concepts”. In Y. 17, 16 Asi (Award), described as Ahura 
Mazdah s and Armaiti’s (Devotion) daughter, is said to have as brothers 
Mithra, Sraosa (Discipline 29 ), and Rasnu (“the Judge” 30 ), and as sister 
the Mazdayasnian Religion”. The daena mazdayasnis is also (Yt. 10, 
68) the companion of Mithra paving the paths for his chariot. Mithra is 
(in Visp. 7, 2) accompanied by Arstat (“Justice” 31 ) together with “the 

21 W. Lentz, in Abh. Akad. d. tViss. u. d. Lit., Mainz, Geist., 1954, p. 967 
20 Bailey, o.c., p. 85. 

26 R. G. Kent, Old Persian (New Haven Conn., 1953), p. 140, 180. 

II ,,^V Hennin8 ’ “ MitteIir anische Manichaica”, in Sitz. Ber. Preuss. Akad. d. Wiss. 

It (1933), p. 350. 

28 Smith, o.c., p. 76; see also p. 53 (§ 71): “will”. 

304 866 E ' Benveniste> in Revue Hist - Rel ’ 130 ('945), II, p. 13 f. ; Journ. As., 1954, p. 

30 Cf. I. Gershevitch, The Avestan hymn to Mithra (Cambridge, 1959) p 223 

31 Gershevitch, o.c., p. 286. 
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Religion”, Rasnu, and Parondi, who, corresponding to the Vedic Puram- 
dhi represents Bounty (she is a frequent companion of Asi, who is together 
with Mithra a bestower of fortune, riches, and noble progeny, to the 
house of the faithful). According to Yt. 10, 92 32 Mazdah and the Im¬ 
mortals invested Daena with the jurisdiction of living beings, considering 
Mithra her executive agent and “purifier”. 33 In Yt. 16 and elsewhere 
Daena is associated with Cista, 34 who being her alter ego, 35 may have 
represented, as the “well-informed” one, a genius guiding, inter alia, man 
to an understanding of the religious truths which came to him. 36 

If some persuasion is required to make the above interpretation of 
daena credible, there can hardly be any doubt with regard to the meaning 
of the verb di- {day-). It means, primarily and properly, “to see”. Cf. 
also daeman- “eye(sight); glance”. Yt. 10, 45 spaso dtjhaire midrahe .../ 
ave aipi daibyanto / ave aipi his mar onto ... “sit as watchers of Mithra... ; 
they see them, they notice them ...”; 17, 11 kdhrpa avavatqm sraya yah a 
dibayatqm zaoso “die Gestalt solcher ist von einer Schonheit, dasz es eine 
Lust ist fur den Beschauer” (Lommel 37 ). In Yt. 17, 15 Asi, the Genius of 
the “Segnung”, is requested to look at the person praying ( upa mqm upa 
daibya) and to turn her merciful disposition upon him {fra mqm aiwi. 
urvaesayayuha marzdikom ): here “looking” obviously and naturally is a 
method of bringing about a contact or mutual relation between a divine 
power and a human being. In Y. 49, 9 the meaning may even be rendered 
by “to know”: noit ores.vacd sarSm didqs dragvata “nicht kennt der 
Ehrlichredende Schutzgemeinschaft mit dem Trughaften” (Humbach). 
In the very difficult stanza Y. 44, 10 daenqm is the object 38 of the verb 
daidyat. If Humbach is right, the subject is “der durch dich befliigelte 
Schwung meiner Erkenntnis”; the question is put to Ahura Mazdah 
whether this “Erkenntnis” correctly “sees” the daena (“vision”), which is 
the best of all that exists and that could together with Asa promote 
“meine Lebensguter”. 

It may be useful to add some Mazdean data borrowed from later 
sources. In the accounts of the creation Ohrmazd is represented as being, 

32 As interpreted by Gershevitch, o.c., p. 119; 236. 

33 See Gershevitch, o.c., p. 43. 

31 E. Benveniste (et L. Renou), Vrtra et Vr&ragna (Paris, 1934), p. 56 IT. 

35 Gershevitch, o.c., p. 166 f. 

36 According to Benveniste, o.c., p. 62, Cista is the goddess of the Way, “celle qui 
guide sur les routes terrestres ou dans les chemins de la croyance”. 

37 H. Lommel, Die YdSt's des Awesta (Gottingen-Leipzig, 1927), p. 161. 

38 “Inhaltsakkusativ” according to Nyberg, o.c., p. 115; not a “Wortspiel”, Humbach, 
o.c., II, p. 56. 
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The Iranian cognates 

in the beginning, on high and dwelling in the Endless Light which is his 
space and place: he was characterized by omniscience and wisdom (or 
omniscience and goodness) “which some call ‘Religion’ (den < daena -)”. 
Ahriman was in the depths and dwelt in the Endless Darkness (Greater 
Bundahisn 1, 2-4). For the identity of, or relation between, wisdom and 
the concept denoted by daenajden some passages may be quoted: Denkart 
M. 314, 12 “the Mazdayasnian Religion is itself innate wisdom”; ibid. 
915, 19 “the decision of the Religion is the Wisdom of Ohrmazd”. 39 
One might also compare such statements as ibid. 31, 10 “the good 
Religion which is the will of Ohrmazd”; 45, 4 “the will of the Creator 
cannot be known except through the Religion of the Creator”: daena as 
a means of knowing the divine Will, with which it is identical. A very 
illustrative place is Denkart M. 873, 9 “on Ohrmazd’s creating before 
all creation except the Amahraspands and for the assistance of the 
Amahraspands the righteous word of the wise Religion of omniscience, 
the most wide embracing and comprehensive girdle and most subtle body, 
the seed of seeds and source of dispensations, the lord Ahunvar together 
with the other words of the Good Religion”. 40 The lord Ahunvar: that 
is the basic Zoroastrian prayer which is sometimes considered the essence 
of the Den, sometimes the Den itself, and co-eternal with Ohrmazd, 
manifestation of the Spirit of the Power of the Word. 

Not unlike the Indian dhih, daenajden is also believed to be a creative 
principle: in an account found in ch. Ill, 2 of the Greater Bundahisn 
Space, “Religion” (or “Wisdom” 41 ) and Time which have always existed 
are explicitly called the three “Creators”. 42 They are the helpers of 
Ohrmazd, the first of the spiritual beings. They bear the name of de 
(creator) “which is the spirit from which all creation proceeds”. “Ohr¬ 
mazd and the Space, Religion, and Time of Ohrmazd were and are and 
ever shall be” (Gr. Bund. 1, 2). 

In a passage of the Greater Bundahisn, ch. I, § 29 an attempt is 
made to clarify the ideas of relation between Ohrmazd and Den: from 
material light O. created true speech, and from this the productive¬ 
ness of the Creator was revealed. For he fashioned forth the Endless 
Form from the Endless Light and he created all creation within the 
Endless Form ... From the Endless Form the Ahunvar came forth ... 
through which creation and the end of the world are revealed: this is the 

39 R. C. Zaehner, Zurvan (Oxford, 1955), p. 144; cf. p. 91, 204. 

40 The translation is Zaehner’s, o.c., p. 215. 

41 See Zaehner, o.c., p. 208. 

42 Cf. also Zaehner, o.c., p. 333, 204. 


The Iranian cognates 

Religion. For Religion was created simultaneously with the act of 
creation”. 43 Ohrmazd himself is manifested through the act of creation, 
and his wisdom through the Den and the Ahunvar prayer which is its 
quintessence (cf. Denk. M. 133, 3). “The relationship between wisdom 
and ‘religion’”, Zaehner 44 argues, “is frequently referred to in the Pahlavi 
books and especially in the Denkart, but views on the exact relationship 
between the two seem to vary from text to text. Sometimes they are 
identified, sometimes a distinction is made. In one passage the identifi¬ 
cation is formal: “The word of the Mazdayasnian Religion is identical 
with innate wisdom (reason %rat ): the word of innate wisdom concern¬ 
ing whatsoever was or is or shall be is from the Mazdayasnian Religion. 
For innate wisdom is identical with the Mazdayasnian Religion”. ... In 
other passages a distinction is made: thus religion is spoken of as the 
seed of wisdom, or again it is of the same lineage as innate wisdom and 
is manifested in the matter, form, and activity of wisdom. “It is plain”, 
the same scholar 46 concludes, “that the ideas of wisdom and the ‘Religion’ 
are so inextricably intertwined as to be virtually identical”. 

This ‘Religion’ is also reckoned among the deities which are to be 
invoked by Zarathustra (Vid. 19, 13): Daena, the Amosa Spantas, the 
Infinite Zurvan, Vayu, Vata (the wind) etc. 

This Mazdayasnian Religion is the rule for man’s will and action. The 
end of all that is Ohrmazd’s, is benefit, even though on earth some harm 
should accrue to it owing to its vilification by the Adversary. Thus it 
appears that the Wisdom of Ohrmazd and the projection of his Will are 
an immutable benefit for the whole of creation. 46 

Addendum. - The above chapter was written in 1960. Afterwards I took note of 
M. Mole, “Daena, le pont Cinvat et 1’initiation dans le Mazdeisme”, Revue de Vhistoire 
des religions, 79 (1960), p. 155 ff., who while following Humbach in connecting daena- 
with dhi- arrives at the conclusion that the former term always refers to “religion” 
(“religion proclamee, apprise, vecue, mise en pratique”), emphasizing however the 
ritual aspect (“sa mise en pratique implique notamment l’accomplissement correct 
du culte; c’est surtout en cela que l’on demande a etre instruit”, p. 170) and the 
daena -’s conditioning “le sort posthume de l’ame”. Cf. also p. 163 f. “il s’agit 
apparemment d’une sorte d’enseignement religieux, sans que nous soyons en etat de 
preciser sa nature”; p. 167 “realisce par les humains, ... la daena doit etre apprise et 
reconnue”. These views and my above interpretation do not appear to be mutually 
exclusive. 


43 Zaehner, o.c., p. 316. 

44 Zaehner, o.c., p. 207. 

46 Zaehner, o.c., p. 208. 

46 Cf. Zaehner, o.c., p. 389. 



















LIGHT 


The religious significance of light can hardly be over-estimated, first and 
foremost because the light of heaven is man’s salvation. 1 That light is 
joy, life and welfare 2 was clear to the poets of the ancient Babylonian 
Samas hymns. 3 In the city of God is, according to the Christian Apo- 
calypsis Pauli (ch. 21) 4 a radiant light. Those who are admitted to God’s 
presence or have transgressed the boundaries between the phenomenal 
world and the unseen are not rarely described as clad or wandering in 
light. Before appearing before God, Enoch was, in an ancient Jewish 
description (Slav. Hen. 22, 8 f.) anointed with luminous oil by the arch¬ 
angel Michael. 5 Among the Iglulik Eskimos the candidate-shaman ob¬ 
tains the “illumination” which consists “en une lumiere mysterieuse que 
le chaman sent soudainement dans son corps, a l’interieur de sa tete, au 
coeur meme du cerveau, un inexplicable phare, un feu lumineux, qui le 
rend capable de voir dans le noir, au propre aussi bien qu’au figure...”. 6 
The tree of life is in more than one source stated to be luminous. 7 Ac¬ 
cording to Ephraem Syrus this tree was the sun of the paradise, its leaves 
radiating light. God himself is, St. John teaches, light (N.T. 1 Ep. Jo. 
1, 5) and according to the Corpus Hermeticum God, the Father, is light 
and life (1, 21). It is light that reveals things as they are and thus, of all 
sensible things and phenomena, most nearly approximates the truth. 
Hence phrases such as, in Psalm 43, 3 “send Thy light and Thy truth”, 
and in Greek, Eur. I.T. 1026 Tyj<; aXv]0ela<; to <pco<;. In short, “light” is 
in many languages a more or less metaphorical expression for happiness, 

1 See e.g. G. van der Leeuw, Religion in essence and manifestation (London, 1938), 

p. 68. 

2 For the connection between light and welfare or happiness in Buddhism compare 
Ang. Nik. 4, 9, 85 (II, 84); Sarny. Nik. 3, 3, 1 0, 93 f.). 

3 F. Jeremias, in A. Bertholet-E. Lehmann, Lehrbuch der Religionsgeschichte, begr. 
v. Chantepie de la Saussaye, I 4 (Tubingen, 1925), p. 551. 

4 Edited by C. Tischendorf, Leipsic, 1866 (p. 34 ff.). 

5 P. Riessler, AItjudisches Schrifttum (Augsburg, 1928), p. 459 f. 

6 M. filiade, Mythes, reves et mysteres (Paris, 1957), p. 112. 

7 H. Bergema, De boom des levens in Schrift en historie, Thes. Amsterdam V.U. 1938, 

p. 280, 481, n. 165. 
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glory, victory, deliverance, nay, for immortality (see e.g. BarUp. 1, 3, 
28). It is not rarely used for that illumination of the mind which may at 
least temporarily lend a divine character to a human being. According 
to Plotinus whose philosophical system culminates in the union with God, 
which is true life and the highest happiness, man may reach this highest 
goal already in this life. Neither science nor mundane wisdom are in 
this respect of avail, only God’s presence leads those men who by their 
own power attain to “vision” to the highest understanding. Then they 
see themselves in the radiation of the supreme light; nay, they have be¬ 
come divine and of the nature of light. They do not know whence 
this light comes and they should not inquire after its origin, because 
there is no place from where it appears. 

In Zoroastrianism the function of ‘light’ is of considerable importance. 
Not only are the sun and the light described as the visible form of Ahura 
Mazdah (Gatha Hapt.) and is fire, the symbol of Truth and the focal 
point of the god’s cult, identical with his Holy Spirit, not only is he, 
already in the Gathas (cf. Y. 31, 7), associated with light, the substance 
of Ohrmazd is explicitly stated to be hot and moist, bright, sweet-smelling, 
and light (Gr. Bund. 181, 6), whereas that of Ahriman is “cold and dry, 
heavy, dark, and stinking”. “Ohrmazd was on high in omniscience and 
goodness; for Infinite Time he was ever in the light. That light is the 
space and place of His; some call it the Endless Light” (Gr. Bund. 2, 
12 f.). 8 The divine personality is, in Sassanian Zoroastrianism, made up 
of Ohrmazd himself and his Space, Religion and Time, which together 
constitute the four hypostases of the one God. Space however, in an 
orthodox context, commonly means the Endless Light, while “Religion” 
is itself identical with the divine omniscience or wisdom. Mithra too, 
without being identical with the Sun - although the physical light of this 
luminary most nearly represents him in the phenomenal universe - is as 
a guardian of truth and order, also light. 0 In the Gatha of the Seven 
Chapters (Gatha Hapt.) Asa, Truth or Righteousness, is no longer 
simply described as the opposite of Lie, as Righteousness as opposed to 
Unrighteousness, as Order in contradistinction to Disorder; it is a more 
generalized conception and, being “most fair, bounteous, immortal, 
made of light”, is now more distinctly associated with the idea of 
light. 10 It is interesting to add that according to Sassanian Zoroastrian- 

8 See R. C. Zaehner, Zurvan (Oxford, 1955), p. 312 f.; the same, The Dawn and 
Twilight of Zoroastrianism (London, 1961), p. 248. 

9 Zaehner, Twilight, p. 249. 

10 See also Zaehner, Twilight, p. 64. 
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Light 

ism, Ohrmazd created True Speech from the material light; from True 
Speech however the productiveness of the creator was revealed (Gr. 
Bund. 12). 

It is therefore not surprising that, also in Buddhist texts, terms for 
“light” may accompany those for higher insight or knowledge, that they 
are not infrequently used metaphorically. The conscious recognition of 
the Clear Light induces an ecstatic condition of consciousness which, 
being characteristic of ‘saints’ and successful mystics, may be called 
illumination. Thus in Samy. Nik. 36, 23, 24 (4, 233) it reads: "... there 
arose in me vision, there arose in me knowledge, insight arose, wisdom 
arose, light arose” ( cakkhum udapadi, hanam udapadi, pahha udapadi, 
vijja udapadi, aloko udapadi). 

Enumerating the four sources of light, viz. the sun, the moon, fire, 
the light of insight, of enthusiasm ( piti -), of trust ( pasada -), and of the 
teaching of a Buddha the Samy. Nik. 1, 3, 6 (1, 14) considers the last 
to be the best. 11 

According to the author of the Suttanipata (2, 12; 349) the inspired 
wise ones ( dhira ) are bringers or producers of light ( pajjotakara ). The 
first among them is, of course, the noble Gotama (5, 19; 11, 36), the fair 
uprising dawn of light ( suppabhatam suhutthidam, 1, 9; 178). “Vision, 
light and wide wisdom” are indeed his (3, 6; 539): jutima mutima pahuta- 
pahho. “Gloom wraps the shrouded, darkness wraps the blind; but 
for the wise there is an opening, a very light for those with eyes” ( aloko 
passatam iva; ibid. 3, 12; 763). 12 "... Such monks are called teachers, 
caravan-leaders, passion-scatterers, dispellers of gloom ( tamonuda ), 
bringers of light ( alokakara ), bringers of lustre ( obhasakara ) and radiance 
(pajjotakara), torch-bearers, enlighteners ( pabhahkara ), such are called 
Ariyans, such are called seers” (Itivuttaka 4, 5; 108). 

Extolling the Buddha in Samy. Nik. 8, 8 (I, 193) Vanglsa says inter 
alia that the Exalted One is the conqueror of Mara and the deliverer of 
all bondage, that he is a light-bringer (pajjotalcaro) who has pierced 
beyond, who knowing and realizing himself the topmost height shows 
his adepts that vantage-point of sight. In the same work 10, 7 (I, 210) it 
reads similarly: “to gods and men all in a muddled maze this is the giver 
of the light (pabhahkaro)". 

With regard to the difficult word obhasa in Pali texts (Skt. avabhasa) 

11 These lines recur 2,1, 4. 

12 The translation is E. M. Hare’s ( Woven cadences of early Buddhists, London, 1947, 
p. 111). 


Light 

Miss Horner 13 observed that the translation “aura” can hardly be ac¬ 
cepted as right. “Effulgence of light” or the simple “light” will not do 
either. The idea expressed by the word is connected with the appear¬ 
ance of light produced in meditation by which objects can be seen by the 
non-physical c/eva-vision operating as it does super- or extra-sensibly, 
whereas dassana is, also in meditation, used of objects otherwise per¬ 
ceptible by the senses. As a rule dassana and obhasa “light-radiation or 
light-manifestation” do not occur simultaneously. - If drowsiness has 
overpowered a man he should, the Ang. Nik. 7, 6, 58 (IV, 84) teaches, 
take no heed of it; if it does not pass he should ponder in his heart on 
dhamma etc.; if it still does not pass he should apply his mind to the 
thought of light and thus with mind unhindered and unhampered make 
his thought become radiant. - The monk who resorts to some secluded 
spot should put away all hankering, hatred and ill-will, sloth and 
torpor, cleanse his mind, be kind and compassionate to all creatures; 
he should be conscious of light, mindful and self-possessed (Ang. Nik. 5, 
8, 75; III, 93). 

Passing mention may also be made of a well-known feature of Buddha’s 
“glorious body”, viz. the rays of light which incessantly emanate from 
the Buddha’s body so as to illuminate a vast space. According to com¬ 
mon Indian tradition, a kind of fiery energy radiates from the bodies 
of great men. It is increased by the habit of meditation and in Buddha’s 
case it is often represented by flames emanating from a halo round his 
figure. 14 In the tenth or highest stage of his career a bodhisattva, at¬ 
taining all forms of concentration, sits on a vast lotus which has now 
appeared, in the concentration known as the knowledge of the omnisci¬ 
ent. Rays of light issue appeasing the pains of all creatures. 15 

In samadhi, the culmination of dhyana, the “presence of God” is, 
indeed, realized. Only when the sphere of sensation, emotion and 
speech-thought is consciously transcended, man enters the realm of 
the Immortal, of the really Existent, where the “Light of Lights” is 
“seen”, Brahman is “known”, bliss “enjoyed” and “the peace of God 
which passeth all understanding” “experienced”. The idea is that the 
man who concentrates his mind in profound meditation or intense con¬ 
templation so as to identify himself with the object meditated upon 
enters upon the ineffable joy of seeing an endless, pure and immortal 

13 I. B. Horner, The collection of the middle length sayings ( Majjhima-Nikaya ), III 
(London, 1959), p. XXI f. and 202, n. 1. 

14 See e.g. E. Conze, Buddhism (Oxford, 1960), p. 38. 

15 E. J. Thomas, The history of Buddhist thought (London, 1933 [1951]), p. 209. 
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light. Man begins in the darkness of ignorance, the unawakened con¬ 
sciousness, and slowly grows into the light of God-realization. When 
one has realized brahman and has entered the ocean of nirvana one 
becomes a river of life. “Each Great Teacher flings open the doors of 
immortality, having himself known the Deathless; and each, an Exemplar, 
is himself the Way, the Truth and the Life. Compare also John XIV, 6. 
After he is enthroned in the realm of light, he too will utter the Word, in 
his unique way, singing his own new song and not merely churning the 
words of other Exemplars”. 16 He has gained access to the eternal source 
of “light” which will henceforth illumine his mind. “Brahman, once 
superconsciously realized, remains as the permanent background and 
fount of inspiration of the Perfect One for the rest of his days. The 
light of God shines perpetually on him and through him”. 17 Brahman 
is, indeed, according to MuUp. 2, 2, 10 pure without stain and the light 
of lights ( jyotisam jyotih ); “the formless brahman is real; it is light” 
(MaiUp. 6, 3; cf. also 6, 17). 

The same identification was used to explain the character of the 
purusa-, “Man” or the Person as soul and original source of the universe 
and the personal and animating principle in men. SvUp. 3,12 “thepurusa 
is a great lord ( prabhuh), the instigator of existence; he has the power of 
reaching the purest attainment (viz. one of the Yogic acquirements, the 
ability to increase oneself); he is light {jyotih), imperishable”. He is of 
the colour of the sun, beyond darkness (st. 8). In BarUp. 4, 3 it is ex¬ 
plained that the light {jyotih) which a living being has here is the sun; 
when the sun has set, he has the moon; when this luminary has also 
set, he has fire; when the fire has gone out, speech {vak)~ “speech, indeed, 
is his light for with speech, indeed, as the light, one sits, moves about, 
does one’s work and returns” - when speech has stopped, the self is his 
light {atmaivasya jyotir bhavati)”. 16 It may be remembered that in the 
same work (1, 5,12) heaven is considered to be the body of “mind” and 
the sun its “light-form” {athaitasya manaso dyauh sarlram jyotirupam 
asav adityah). 19 - ChUp. 3, 13, 7 “the light which shines above this heaven 
... that is the same as which is here within the person”. In Brahmasutras 
1, 1, 24 ff. this light is established to be no physical light, but brahman. 

16 P. D. Mehta, Early Indian religious thought (London, 1956), p. 315. 

17 Mehta, o.c., p. 337. 

18 See also J. M. van Gelder, Der Atman inder Grossen-Wald-Geheimlehre (’s-Gra- 
venhage, 1957), p. 88. 

19 Miss van Gelder, o.c., p. 132: “Ein Anfang von Bewusstsein entsteht und wird 
durch Lichtsymbole dargestellt.” 


Compare also ChUp. 8, 3, 4; 12, 3. The wise see by spiritual insight the 
ineffable light and glory of reality which is beyond all phenomenal light 
(cf. KaUp. 5, 15). BhG. 13, 17 “that, the light of all lights, is said to be 
beyond darkness; knowledge {jnanam), the object of knowledge, to be 
reached by wisdom; it is seated in the hearts of all”. Here also the con¬ 
viction is expressed that the light dwells in the heart of every being. 
The eternal Lord who abides in one’s self is according to KaUp. 4, 13 
“like a light without smoke”. Visnu-Krsna, the pervader of the world, 
whose form is the universe, the eternal lord of all, is also called the lord 
of the heart and its light. 20 

The idea that brahman “which gives light to the entire world” may 
in a metaphorical way be considered the universal light, or be called 
“light”, was also upheld by the philosophers of the Vedanta: 21 Brahman, 
the light of lights (BarU. 4, 4, 16). Sankara, holding that there is only 
one reality of the Absolute and the universal consciousness which alone 
exists without any duality or distinction, taught that this absolute con¬ 
sciousness can be immediately intuited because it is self-luminous {brah- 
manubhavah). It is, in later times, for instance also the opinion of the 
great Visnuite philosopher Ramanuja (± 1100) that the Upanishads 
without excluding other qualities teach that Brahman is immaculate 
light, 22 pure clearness. The Highest Principle is a light of lights illumin¬ 
ing all phenomenal light (Sri Bhasya 1, 1, 2; BhagBh. 9, 4 ff.; 16 f.). 
Knowledge, equated with jyotih “light”, the light of the atman, illumin¬ 
ates even luminaries (BhagBh. 13, 17). Just as luminous objects spread 
their light everywhere the spiritual light of the knowing soul which is a 
part of brahman and abides in the heart of men diffuses itself in all 
parts of the physical personality. The atman is like a lamp shining un- 
flickeringly because it is sheltered; it shines with motionless knowledge 
because all the other activities of the mind have ceased {ibid., 6, 19). 

From the above instances, which could be multiplied, it may appear, 
first, that the use of terms for light (esp. jyotih) in a religiously metaphor¬ 
ical sense was also in India far from rare, and in the second place that 
the Highest Principle, whatever its designation, was frequently defined 
as that by contact with which man becomes illuminated. 

The authors of the Rgveda, attributing inspiration to those divinities 

20 See e.g. J. F. Edwards, The Poet Saints of Maharashtra, n° 10. Stories of Indian 
Saints, II (Poona, 1934), p. 100. 

See e.g. S. Radhakrishnan, The Brahma Sutra (London, 1960), p. 264 f., 297, 317, 
459. Cf. also expressions such as caitanyatmajyotih (Sankara, BarU. 4, 4, 19). 

22 A. Hohenberger, Ramanuja (Bonn, 1960), p. 30, 54, 68. 
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that have the brilliancy of light - 7, 62, 3 yachantu candra upamam 
no arkam -, were likewise well acquainted with this metaphorical use 
of jyotih and other expressions belonging to the same semantic field. 
Cf. e.g. 8, 48, 3 apama somam amrta abhumaganma jyotir avidama devan 
“we have drunk soma, we have become immortal, we have come to 
the light, we have found the gods”. It is worth emphasizing that the 
belief in a light which, being suprahuman in origin and penetrating into 
the heart of the inspired poets, illumined their mind, was the comple¬ 
ment of the conviction that these poets owe their praeternormal know¬ 
ledge and their religious and poetical inspiration to “visions”, that they 
“saw” the truth about the deeds and the power of the gods which they 
formulated in their hymns. 

These authors, indeed, not rarely alluded to an internal light which is 
in the heart of the poet or to which he gains access in his heart. In 3, 26, 
8 it reads: hrda matim jyotir anu prajanan “im Herzen den Weg zu dem 
Gedanken, zum Licht findend” (Geldner), that is the “light” of inspired 
thought and vision or supranormal insight. 

This light is brought into connection with the sacral word of the 
inspired poet. The expression “bearing light in the mouth” (bibhrato 
jyotir asa) is in 10, 67, 10 applied to the poets who magnify Brhaspati: 
“das Licht der Erleuchtung, in Form der gottbegeisterten Rede” (Geld¬ 
ner). Compare also 3, 10, 5 pra hotre purvyam vaco ’gnaye bharata 
brhat / vipam jyotimsi bibhrate na vedhase “offer the hotar the old firm 
word, to Agni who like a disposer (?, dispenser?) brings the lights of 
the ‘tremblings’ of inspiration”. Agni, the god of light and inspiration, 
provides the poet with the light which enables him to receive visions or, 
rather, which is the visions. Another interesting place is 2, 23, 15 
brhaspate ati yad aryo arhad dyumad vibhati kratumaj janesu / yad didayac 
chavasa rtaprajata tad asmasu dravinam dhehi citram “O Brhaspati, put 
us in possession of the bright substance which excels in worth that of 
the outsider; which procures brilliant light, and is resourceful among 
men, which shines powerfully, O thou that art born of the rta (i.e. son or 
manifestation of the universal law which is at the same time truth)”, 
“the bright substance” being no doubt “der Schatz der Wahrheit, 
der den Sanger beruhmt macht” (Geldner). 

In RV. 6, 9 Agni Vaisvanara is glorified as light; not only as the 
physical light in the universe, but also as the internal light which il¬ 
luminates seers and poets: st. 4 idam jyotir amrtam martyesu “he is the 
immortal light among the mortal beings”. Agni is the light, st. 5 con¬ 
tinues, which has been given its regular place in order to enable man to see 
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(dhruvam jyotir nihitam drsaye karri); these words are explained more 
fully: “(he is) manah (the psychical and intellectual faculties) which is 
the swiftest among all flying beings”. When the insight comes to the poet 
he exclaims (st. 6) that his eye opens, “this light ( jyotih ) that is placed in 
his heart (rises)”. 

That in 9, 9, 8 Soma is requested “to make the paths straight or ready 
for every new ‘hymn’ and to cause the light to shine as of old” (nu 
navyase naviyase suktaya sadhaya pathah / pratnavad rocaya rucah) is 
not surprising, because he also is a god of inspiration. 

Elsewhere however this internal light is explicitly stated to glow spon¬ 
taneously: 8, 6, 8, where the term dhitih is used also, it reads: guha 
satir upa tmana pra yac chocanta dhitayah / kanva rtasya dharaya “when 
the visions which are concealed glow spontaneously, the Kanvas (begin 
to glow) by the stream of rta”: “ein weiteres dichterisches Bild fur das 
Kultlied, fur die sakrale Strom der Wahrheit”. 23 In 10, 177, 1 the source 
or origin of this light is however left unmentioned: maricinam padam 
ichanti vedhasah “die Meister suchen die Spur der Lichtstrahlen”. It 
is worth noticing that in st. 2 of the same sukta the inspired sages are 
said to guard or watch the bright, “sonnenhafte” 24 inspiration at the place 
of rta (tam dyotamanam svaryam manisam rtasya pade kavayo ni panti). 
Sayana’s interpretation: svaryam : svargam ayitrim svargaya hitam vd 
“going or leading to the sun or suitable for the sun” is to be rejected. 

The term “light” is for instance also used in order to make the spiritual, 
priestly and poetical greatness of the celebrated family of the Vasisthas 
intelligible: 7, 33, 8 suryasyeva vaksatho jyotir esam samudrasyeva ma- 
hima gabhirah “their light is like the growth of the sun, (their) greatness 
deep like that of the ocean”. The daughter of the sun, whom we would 
call the genius of inspired religious poetry was, as Sasarparl, given to 
the famous rsi Visvamitra (3, 53, 15). In 9, 72, 3 “the dear sound of the 
Sun’s daughter” is the song or recitation of the priests. The poet of 8,6,10 
expresses himself unequivocally: “for I received from my father the 
mental power of truth; I was (re)born like the sun.” The above daughter 
of the great luminary is (in 9, 1, 6) quite consistently credited with the 
very important process of the clarification of Soma. 

In addition to the above some other passages evincing the belief in 
the internal light may be referred to here: AV. 10, 2, 31 ( = TA. 1, 27, 

2 f.), explaining the wonderful structure of man states that in “that 
impregnable stronghold of the gods there is a golden vessel (case: 

23 Ltiders, Varuna, p. 473. 

21 Thus, tentatively, Geldner. 
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kosah ) which goes to heaven and is covered with light”. VS. 34, 3 “the 
wisdom ( prajnanam ), intellect ( cetah ), and firmness (dhrtih), immortal 
light ( jyotih ) which creatures have within them, without which men do 
no single action, that, my mind ( manah ), must be moved by right inten¬ 
tion”. 

In explaining VajS. 13, 22 and 23 “O Agni, help us to light and to 
people with those lights of thine in the sun that overspread the sky by 
their beams; O ye gods, bestow light upon us with the lights that are 
in kine and horses...” the author of SatBr. 7, 4, 2, 21 observes that the 
poet each time prays for “light”, that is for “immortality”. A similar pas¬ 
sage occurs in 9, 4, 2, 13. 

This internal light of intuitive or inspired insight or knowledge is 
also called ketu-. In connection with RV. 1, 24, 7 in which Varuna 
is stated to hold the top of the world tree Geldner observes: “die Luft- 
wurzeln, die sich von dem Himmelsbaum herabsenken, sind die Licht- 
strahlen, die fur den Mensch das Lebenslicht bedeuten”: asme antar 
nihitah ketavah syuh the rays may be fixed in us”. The words ni ketavo 
jananam (viz. asadan) “the lights of men have subsided” in 1, 191, 4 
may also admit of this interpretation ( praninam prajnanani, Sayana; 
tatha susupsunam jananam prajndnani coparamanti, Madhava). Cf. 5, 
66, 4. Describing the wonderful structure of man the author of AV. 
10, 2, 12 asks himself who set form, bulk, name, the faculty of moving 
(gatu-), “light” (ketu-, “display”, Whitney-Lanman) and behaviour in 
the human being; here also “light” will refer to the faculty of intelligence, 
vision and insight, in short to his mental faculties. 

The relation between supranormal insight and knowledge and sight 
or light may also be illustrated by the belief that the sun - the father of 
the gift of visionary speech and recitation (RV. 3, 53, 15) - is the organ 
of sight of the gods (7, 76, 1; 77, 3; 98, 6). Hence also the conviction 
that not only the gods themselves (1, 89, 7; 7, 66, 10) but all divine 
beings are suracaksuh “sun-eyed” (1, 16, 1; the Rbhus in 1, 110, 4). 
The Indians were not alone in this belief. Among the Greeks, as among 
the ancient Egyptians and Babylonians the sun was an eye, the eye of 
heaven, of a god, or of the universe, which nothing escapes and no one 
can deceive. 25 

The term “light” ( jyotih ) is further used for “victory”: RV. 8, 16, 10 
kartaram jyotih samatsu; for “welfare”: 1, 86, 10 guhata guhyam tamo 
... I jyotis karta yad usmasi; 1, 117, 21 (cf. 1, 182, 3); for “welfare, well- 

25 For references see R. Pettazzoni, The all-knowing God (London, 1956), p. 161. 
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being (as opposed to the darkness of hunger and distress)” (VS. 12, 73). 
Soma is (RV. 9, 94, 5) implored to “make a broad light” (cf. 9, 35, 1 
and VS. 6, 33), and to win sun and light and all forms of happiness 
(RV. 9, 4, 2), and Aditi’s sons are (10, 185, 3) said to grant the mortal 
being their eternal light that he may live. Hence also 6, 47, 8 urum no 
lokam anu nesi vidvan svarvaj jyotir abhayam svasti (India is addressed), 
etc. In a commentary on KausS. 55, 15 the stanza AV. 7, 53, 7 “we have 
gone out of darkness, ascending the highest firmament, to the sun, god 
among the gods, highest light” was to be used in the ceremony of in¬ 
itiation of a Vedic student. Those who have gone to heaven have united 
with the sun’s light (AV. 16, 9, 3). Heaven-like indeed is light (VS. 18, 50). 
Amulets which are to counteract witchcraft and evil influences are ad¬ 
dressed as bright and shining, as the bright sky and as light (jyotih)-, 
see AV. 2, 11, 5. In AV. 8, 3, 21 Agni is requested to place in the reciter 
(rebhe) the eye with which he sees the sorcerers and to scorch down with 
the light of the gods (jyotisa daivyena ) the fool who injures truth-and- 
order. For the connection between light and life see e.g. RV. 10, 185, 3 
(see above); 7, 32, 26; AV. 8, 1, 8; 2, 2; 18; 3, 67; VS. 14, 17; BarUp. 
4, 4, 16; PrUp. 2, 9. 26 


26 For the significance of light in Indian religions see e.g. also S. K. Belvalkar and 

R. D.Ranade, History of Indian Philosophy, VII (Poona, 1933), p. 118, quoting the 
Jnanesvarl, 8, 87 ff.: “Light is one of the chief forms in which God reveals himself”; 

S. C. Nandimath, A Handbook of Virasaivism (Dharwar, 1942), p. 108; Gonda Die 
Religionen Indiens, II (Stuttgart, 1963), Ch. IV, 7 (according to the Virasaivas the 
Highest can be experienced as an inaccessible light); G. Tucci, The theory and practice 
of the mandala (London, 1961), p. 5: “The Absolute Consciousness, matrix of all 
that becomes, this Conscious Being, the premise of all thought, was very often 
imagined as light”; P. Hacker, in Die Welt des Orients, 1948, p. 243 f.; H. vonGla- 
senapp, Madhva’s Philosophic (Bonn, 1923), p. 97. 










































XII 

SOME NOTES ON THE FUNCTION OF THE “HEART” 


In order to deepen our insight into the technique of receiving visions 
it is worth while to collect those Rgvedic passages in which the heart 
fulfils an important function in the transmission and conversion of the 
“visions”. It is in perfect harmony with speech habits of archaic commun¬ 
ities that emotions, sensations, experiences are in many cases not des¬ 
cribed as affecting a person in general, but that part or component of 
his physico-psychic personality which is for some reason or other con¬ 
sidered their seat, bearer, or source. Such expressions as 1, 43, 1 “what 
are we to say to Rudra, what is most pleasant to his heart” (cf. also 1, 
73, 10; 4, 37, 2 etc.) are therefore no curiosities. The compositions of 
the poets must be pleasant to the heart of a god or win his heart: 5, 11,5. 

The heart is the organ with which one is able to see what is denied to 
the physical eye. Thus 10, 123, 6 Soma is addressed as follows: “when 
they, looking eagerly with their heart {hrda venantah ), saw thee flying up 
as a bird to the firmament...”. Compare also 10, 64, 2 stating that the 
same organ is the place where the kratavah are produced and made 
effective; 10, 129, 4 where the sages by reflecting in their heart found the 
close connection between “being” and “non-being”, i.e. found the answer 
to a difficult problem of weltanschauliches import. The heart is quite 
intelligibly and consistently also the place from where the expectations 
are formulated, which, in a way, are equivalent to the opinions of those 
who know: 1,24, 12. 1 It is the same organ with which people are, in AV. 
9, 1, 1, said to meet the honey-whip of the Asvins. The gods on their 
part “know the mortal man in his heart”: 8, 18, 15 deva hrtsu janltha 
martyam', although this expression is immediately clear to us, it seems 
to show that the heart of men was also considered the place where the 
gods enter into communication with human beings, reading his thought 
and learning his intentions. Hence also the statement (5, 85, 2) that 
Varuna who placed the generative force vaja in the steeds and the milk 
in the cows, laid the faculty called kratu- in the heart of men. 

The heart is the organ by means of which one comes into touch with 




1 See also Liiders, o.c., p. 629. 



Some notes on the function of the “heart” 277 

the gods 2 : RV. 5, 4, 10 yas tva hrda kirina manyamano ’martyam martyo 
johavimi... “when I, a mortal, remembering thee with the mere 3 heart, 
invoke thee who art an immortal...”; 10,177,1 patamgam aktam asurasya 
mayaya hrda pasyanti manasa vipascitah “the inspired ones see the bird 
which is anointed with the maya of the asura by their heart, their manas 
(the seat of thought, feeling, will)”: the bird is the inner light of the vis¬ 
ionary illumination and perception. Compare also 8, 20, 18. In 6, 9, 6 
“ist dem Dichter die Erkenntnis aufgegangen und findet sein Denken 
den Weg in die Feme. Im Geiste erschaut er, wie die Gotter... Agni 
huldigten” 4 : vicaksur (viz. patati) vidam jyotir (viz. patati) hrdaya ahitam 
yat “my eye is opened, this light dawns (upon me) that is placed in (my) 
heart”. It is the heart which enables a human being to penetrate into 
deep secrets and mysteries. In 7, 33, 9 (“vermoge ihrer hoheren Einsicht 
haben die Vasistha’s ihre Abstammung erschaut...” 5 ): ta in ninyatn 
hrdayasya praketaih... abhi sam caranti “they penetrate into the mystery 
by the perceptions of their heart”. 

A very illustrative passage occurs in 1, 105; st. 15 brahma krnoti 
varuno gatuvidam tam imahe / vy urnoti hrda matim navyo jayatam 
rtam. Liiders 6 is no doubt right in considering these words “die so 
haufige Bitte um Inspiration”: “Varuna causes manifestations of brahma 
to appear in material form; we turn to him who opens the ways (to suc- 

2 It would be interesting to collect parallels from the history of other religions. Some 
quotations may suffice here. For Muslim mysticists the mystical union is in the first 
instance the result of God’s grace: passionate longing wells up in the heart only through 
the light of God’s love (see e.g. R. C. Zaehner, Hindu and Muslim mysticism, London, 
1960, p. 92); “l’Union avec Dieu se fait en dehors de l’intelligence, c’est une Union du 
coeur et de la volonte... Ruysbroeck se laisse aller 4 dire que “l’homme vivant dans la 
perfection morale est souvent excite a voir le Christ, son Epoux, et a voir ce qu’il 
est en lui-meme” (J. H. Leuba, in Revue phiiosophique, 54, p. 477). According to Para¬ 
celsus the soul dwells in the heart which may realize the great man (see C. G. Jung, 
Paracelsica, p. 137 ff.), a belief which was for instance not foreign to the ancient Egypt¬ 
ians, who also considered the heart to be the place in which the divine power gained 
access to man: “der lenkende Gott (scheint) seinen Weg durch dieses Einfallstor 
sowohl bei volliger Verwirrung wie bei hochster Einsicht genommen zu haben” (S. 
Morenz, Agyptische Religion, Stuttgart, 1960, p. 67; cf. p. 74). Interestingly enough, 
the ancient Egyptian doctrine of God’s creating the world by his word also included 
the detail that this creative word “was thought by the heart and ordered by the tongue”, 
i.e. “von der Gottheit im Sitz ihres Lebens und Denkens gepragt und dann als Aus- 
spruch verlautbart worden (ist)” (ibid., p. 173). 

3 For kiri- (or “inadequate”?) see Geldner, o.c., II, p. 39; Renou, £t. ved. et pap., 
I, p. 2, n. 1. 

4 Cf. Geldner, o.c., II, p. 101. 

6 Cf. Geldner, o.c., II, p. 211. 

6 Liiders, o.c., p. 423 f. 
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cess) 7 ; he opens, in the heart, the “thought”; a new manifestation of rta 

must appear”. 

It is in, or by, the heart that the visions are fashioned into words- 
1, 67, 4 hrda yat tastan mantram asamsan “when they pronounced the 
sacred texts which were fashioned by the heart”. Hence also the thought 
expressed 1, 60, 3 to him (Agni) the new hymn of praise may come 
which comes into existence from the heart, from us...”; 3, 39, i indram 
matir hrda a vacyamanacha patim stomatasta jigdti “the (poetical) thought 
fashioned into a hymn goes from the heart to Indra...”; 2, 35, 2 imam sv 
asmai hrda a sutastam mantram vocema. These words are, by way of 
offering, presented to the gods: 6, 16, 47 a te agna rca havir hrda tastam 
bharamasi ; cf. also 8, 76, 8; 10, 91, 14 hrda matim janaye cdrum agnaye. 
In 10, 71, 8 the impulses of the mind are said to have been fashioned with 
the heart {hrda tastesu manaso javesu). Cf. 10, 119, 5. The heart is in 
producing sacred words assisted by the manah “the organ of thinking, 
willing, feeling” 8 : 1, 171, 2 stomo... hrda tasto manasa “the eulogium 
fashioned with ‘heart’ and ‘mind’ ”. There would be no use in examining 
the co-operation of these two organs (see e.g. SatBr. 8, 5, 4, 3) in other 
respects. In 1, 61, 2 it even reads: indray a hrda manasa manisa... dhiyo 
marjayanta “they polish their ‘visions’ for Indra with heart, ‘mind’ and 
‘reflection’”. 9 The ‘co-operation’between the two organs is also apparent 
from 8, 100, 5 where the manah is said to have answered the heart. 

The process which the visions undergo in the heart is in the Rgveda 
explicitly described as a purification or clarification: 4, 58, 6 (“der 
Redestrom als Ghrta gedacht”, Geldner) samyak sravanti sarito na 
dhena antar hrda manasa puyamanah “like streams (probably, of ghrta) 
the words of religious inspiration flow, in the interior, together, clarified 
by heart and manah”. For the comparison see also 1, 190, 7; 9, 95, 3; 
10, 89, 4. A similar idea is expressed 7, 85, 1 the poet of which states that 
he clarifies, on behalf of Indra and Varuna, and whilst >ffering soma to 
them, a manifestation of poetical inspiration ( punise vam.... manisam). 
“Es liegt das Bild des geklarten Ghrta (cf. also 3, 2, 1; 8, 12, 14) und des 
Soma (6, 8, 1) zugrunde , 10 That a process of clarification similar to, 
or parallel or identical with, that which takes place in connection with 

7 Cf. Epithets in the Rgveda, p. 181. 

8 For manah “(das) mehr und mehr zum Organ gewollter Leistung des Gemiits 
und Geistes wird” in contradistinction to hrd- “heart” to which “unwillkiirliche, 
spontane Funktionen des Seelischen” are attributed see R.N. Dandekar, Der vedische 
Mensch (Heidelberg, 1938), p. 48, 62 f. 

0 “enumeration quasi pleonastique” (Renou, Et. ved. etpan., I, p. 3),? 

10 Geldner, o.c., II, p. 256; see also Geldner’s note on 4, 58, 5 (I 2 , p. 489). 
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the soma juice was believed to come about in the heart of the inspired 
poet is also apparent from 9, 73, 7 ff. sahasradhare vitate pavitra a vacam 
punanti kavayo manisinah “the inspired poets clarify their words in the 
sieve that has been extended and discharges a thousand streams”. As 
is well known the soma juices which are drunk by the officiants are 
believed to be in their “hearts”: RV. 1, 91, 13; 168, 3; 179, 5 etc. Yet, the 
clarifier proper, or the divine power which brings about the process of 
clarification, is the God Soma himself, who bears, in his heart, three 
strainers and knowingly separates the true poet from the false. The idea 
is clear: the god who, as the material soma, undergoes in the course of 
sacrificial ceremonies, a process of clarification, and who, at the same time, 
is the inspirer of thoughts, is believed to be the power presiding over 
clarification and to bring about that process with regard to the inspired 
thoughts which, while being received by the “poet” in his heart, are 
transformed into liturgical words which in their turn are to accompany 
oblations of the soma juice and to make these effective. “Wenn der 
Dichter hier von einer dreifachen, von Soma ins Herz hineingesetzten 
Seihe spricht, so denkt er dabei sicherlich gleichzeitig an das eigene 
Herz, wo der die Lieder ja eingebende Soma zugleich als deren Seihe 
wirkt, indem er sie von Unwahrheit lautert und so ihren wirksamen 
Wahrheitsgehalt garantiert”. 11 Soma’s strainer is accordingly (st. 9) 
believed to be on the tip of the poet’s tongue and said to contain the 
“warp of rta”: rtasya tantur vitatah pavitra a jihvaya agre varunasya 
mayaya. 12 

A very important place is 3, 26, 8 13 tribhih pavitrair apupod dhy arkam 
hrda matim jyotir anu prajanan / varsistham ratnam akrta svadhabhir ad 
id dyavaprthivipary apasyat making, again, mention of “das innere Ge- 
dankensieb” 14 : “because he had, with three strainers, clarified the hymn of 
praise, tracing with (in) the heart the ‘thought’, the light, he has made 
himself, according to his own nature, the highest gem; then he beheld 
heaven and earth”. The general tenor is clear and correctly understood 

11 See Liiders, o.c., p. 470 ff. 

18 This stanza does not in itself point to an identification of Soma and Varuna (as is 
Liiders’ opinion): the fact mentioned is considered to be due to Varuna’s mdya, i.e. 
his inconceivable creative activity (“la force par laquelle les dieux, et specialement 
Varuna, realisent certaines structures efficientes”, Renou, in Journal de psychologie 
41, p. 295), by which this god performed also other marvellous achievements of great 
importance. Skill and ingenuity used in fashioning special contrivances may also 
be attributed to mdya. : see Four studies in the language of the Veda, p. 135. 

13 Cf. also Dandekar, o.c., p. 61: “Die Lieder gleichen dem Soma, weil sie wie er im 
Innern des Dichters gelautert werden durch Herz und manah ”, 

14 Geldner, o.c., I 2 , p. 360. 
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by Geldner: by finding, with or in the heart, the light of higher insight 
and contact with the transcendent one becomes an all-seeing rsi. 

Elsewhere Agni’s flames are the place in which the strainer is “spread 
out”: 9, 67, 23 yat te pavitram arcisy agne vitatam antar a / brahma tena 
punihi nah. Agni indeed is as we have seen a great furtherer of inspir¬ 
ation. That in 9, 83, 1 the strainer (likewise “das innerliche Gedanken- 
sieb”) is Brhaspati’s is not surprising. Brhaspati is the lord of brahman, 
who grants the faculty of powerful speech (10, 98, 2; 7), the leader, 
guide and producer of the ritual songs (1, 190, 1; 2, 23, 1; 19), who is 
expected to further the sacrificial ceremonies (see e.g. 10, 35, 11). The 
occurrence of his name is only to emphasize another aspect of the com¬ 
plex of ideas entertained in connection with the clarification of the inspira¬ 
tion. In the next pada (9, 83, 1 b) prabhur gatrani pary esi visvatah “pow¬ 
erfully thou (formally Brhaspati) flowest on all sides round the whole 
of the body” the strainer is no doubt the effect of the soma when drunk 
by the inspired. 

Other references to this process of purification are found in 10, 71, 
2, where the dhirah, while passing their word ( vacam ) like ground meal 
through the sieve, are related to have found or produced that word 
with “thought” ( manasa ). In 3, 1, 5 Agni is stated “to clarify his re¬ 
sourcefulness, by the means of clarification, through the inspired poets”: 
kratum punanah kavibhih pavitraih, the idea expressed being this: the 
poets by the means of clarification of which they have the disposal, i.e. 
the inspired, sacred, clarified and effective word assist the god in re¬ 
moving any impurity from his kratu. In 4, 5, 7 the wish is expressed 
that the dhiti- which is described as clarifying ( punati ) by (means of) kratu 
may reach or gain Agni Vaisvanara. RV. 3, 26, 8 has already been dis¬ 
cussed. Cf. also 3, 8, 5. 

From 1, 146, 4 dhirasah padam kavayo nay anti nana hrda raksamana 
ajuryam we learn that the inspired seers who are characterized by dhih 
watch or conceal or, what is most probable, pay heed to (cf. 10, 37, 5), 
the god who is not subject to decay with (in) their heart. Then the sun 
of men, pada d adds, became manifest to them. This “mystical” relation 
of the seers and the god of inspiration combines with the mythical ac¬ 
count of his being lost and hidden in the waters, where the wise seers 
find him. 

An instructive place in connection with the ideas fostered with re¬ 
gard to the heart occurs in AV. 12, 2, 33 “the god Agni, O Fathers, who 
has entered into our hearts (i.e. in the hearts of the family of the man who 
speaks), I enclose in me”. 
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Although not completely clear 15 some stanzas of RV. 4, 58 are also of 
importance: the ghrta of the liturgical word which the gods produce from 
the seer (pada 4 d) flow from the ocean in the heart {eta arsanti hrdyat 
samudrat). Whereas this stanza leaves no doubt that the ocean is in the 
heart, the samudra- mentioned in st. 11 may be there: dhaman te visvam 
bhuvanam adhi sritam antah samudre hrdy antar ayusi “auf deinem Wesen 
ruht die ganze Welt, auf (deinem) Leben im Ozean, im Herzen”. Ac¬ 
cording to st. 1 the ghrta has come from the ocean, which may be the 
celestial ocean. 16 In all probability three ideas have coalesced: the 
existence of a heavenly ocean which is of vital importance for the in¬ 
habitants of the earth, the heavenly origin of sacred speech, the heart 
as the place where inspiration is received and from which sacred speech 
originates. Geldner’s comment on 10, 5, 1 “der Ozean als der Urquell 
der dichterischen Erkenntnis; aus diesem schopft der Dichter seine 
Offenbarung” may therefore, generally speaking, be right: ekah samudro 
dharuno rayinam asmad dhrdo bhurijanma vi caste “the one ocean, 17 
the bearer of riches, the producer of many, speaks from our heart”. 
It is hardly questionable that in 10, 177, 1 heart and ocean are identical: 
“the inspired ones ( vipascitah ) see the bird (i.e. the light of insight and 
inspiration) with their heart; the inspired poets see (it) in the ocean” 
{samudre antah). However, in 1, 159, 4 the celestial ocean seems to be 
meant: navyam navy am tantum a tanvate divi samudre antah kavayah 
suditayah. 

The liturgical words of the poets are on the other hand repeatedly 
said to come to the heart of a god and are expected to stay there: 7, 101, 
5 idam vacah parjanyaya svaraje hrdo astv antaram taj jujosat\ 7, 86, 8 
ay am su tubhyam varuna... hrdi stoma upasritas cid astu “this hymn of 
praise must, O Varuna, rest in thy heart”; 4, 41, 1 (Indra and Varuna); 
4, 43, 1; 10, 91, 13 where the effect of a hymn of praise on the heart 
of a god is compared to the sentiments of the same organ on seeing a 
beloved woman. The hymn of praise is hence described as hrdisprj- 
“touching (the god’s) heart”: 1, 16, 7 where it is also called samtama- 
“most beneficent”; 10, 47, 7 “als werbende Boten ziehen meine Lob- 
lieder zu Indra, um Gnade bittend, herzruhrend, mit dem Gedanken 
fliegend” (Geldner). “(Das Lied) bildet die Briicke vom Herzen des 
Dichters zum Herzen des Gottes und stellt die Gemeinschaft zwischen 

16 See Ltiders, o.c., p. 269 f. (n. 8) against Geldner, o.c., I 2 , p. 489. 

18 Ltiders, o.c., p. Ill ff„ 268 ff. 

17 According to Liiders, o.c., p. 100, the ocean is Agni (cf. also p. 386, 614, 629). 
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ihnen her”. 18 The parallelism between the ritual words and the soma is 
as rightly observed by Dandekar, emphasized by the fact that the same 
adjective is used in connection with Soma’s heart 19 and serves to qualify 
the draught: 10, 25, 2; in 3, 42, 8 it must stay in Indra’s heart (cf also 9 
60, 3). 

Divine powers were indeed also believed to possess a heart in which 
processes of vital importance to the production of thoughts and inspir¬ 
ations take place. The poet of 9, 73, 8 dwells on Soma’s function as a 
clarifier of the “poetical thoughts” (“die drei himmlischen Seihen, die 
die Lieder reinigen, werden nun von dem Dichter... ins Innere von 
Somas Herzen verlegt”, Liiders): rtasya gopa na dabhaya sukratus tri 
sapavitra hrdy antar a dadhe 20 “the herdsman of rta, not to be deceived, 
the resourceful one - he bears three sieves in his heart”. 

For a correct understanding of the function of the “heart” in connect¬ 
ion with the subject of this publication it is expedient to remember that 
the terms denoting this organ, in the ancient languages, were not used 
with any anatomical precision. Words for “heart” or their derivatives 
were on the one hand frequently used also for the “middle or centre” 
and even for the “bowels”, and on the other hand employed to denote 
a variety of emotions the seat of which was thought to be “in the heart”. 

One might for instance notice expressions such as occur RV. 9, 53, 2 
where the eulogist expressed the wish that he will with “this (composition) 
praise with a fearless heart”, the repeated communication that the poet 
bears the soma in his heart (cf. 10, 32, 9); or the injunction given to a 
demon to scorch the enemies in their hearts (10, 103, 12); one invokes a 
god with burning heart (AV. 2, 12, 3). 21 Hence the complicated statement 
in RV. 1, 168, 3, where the soma, after having been pressed out, is said 
to stay in the heart: when the soma has been pressed out it sits in the 
heart of those who drink it (cf. Sayana). See also 8, 79, 7. In 1, 91, 13 
Soma is requested to rejoice or to stay with pleasure in the heart of those 
speaking, no doubt in order to help them as an able or clever sage 
(daksah.... kavih, st. 14) or to protect them as a friend (st. 15). A similar 
thought is explicit in 1, 179, 5 where the soma in the heart which the 
person speaking has drunk is implored to forgive him his sins: Soma 
obviously was, like Agni — who is fairly often said to remove sin -, the 
Maruts, Savitar and others, one of the gods to whom petitions of de- 

18 Dandekar, o.c., p. 61. 

If Sayana’s and Geldner’s interpretation is right. 

Cf. also Liiders, o.c., p. 470 f.; Schmidt, Vedisch vrata, p. 59. 

See also Dandekar, o.c., p. 59 ff., who furnishes his readers with more examples. 
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liverance from sin were directed. Most of these deities were also con¬ 
nected with the transmission of “visions”. Compare also 8, 48, 12; 
10, 32, 9 ayam ca somo hrdi yam bibharmi: if Oldenberg’s 22 interpretation 
is right the heart is the eulogist’s. The parallelism between the inspired 
earthly soma-drinkers and the god who being a soma-drinker par ex¬ 
cellence is not rarely styled a kavi, viz. Indra, is obvious: 3, 42, 8. 

It is difficult to believe that there are no historical and fundamental 
connections between the heart as the recipient of inspirations and the 
well-known “theory” presented for instance by the BarUp. 4, 3, 7 
(“which is the atman?” : : “the person ( purusah ) here who consists of 
knowledge among the senses, the light within the heart”), the Katha 
Up. (6, 17) and the Svet. Up. (3, 20) that the pure and “immortal” 
(sukram amrtam) soul or inner soul ( antaratman ), which is more minute 
than the minute, greater than the great, is ever seated in the heart of 
creatures ( jananam hrdaye). Compare also Mund. Up. 3, 1, 7 and Maitry 
Up. 7, 7: “he indeed is the Self (atman-) within the heart, very subtle, 
kindled like fire, endowed with all forms...; he is the supreme Lord, 
the ruler and protector of beings.” The atman or Self is the highest Prin¬ 
ciple when manifesting itself in man. While discussing the saving know¬ 
ledge of the one immanent supreme god of the universe a similar thought 
is in Svet. Up. 4, 17 worded as follows: “that god, the maker of all things, 
the great self (mahatma), ever seated in the heart of creatures is framed 
by heart, thought, mind”. They who know him with heart and mind as 
abiding in the heart become “immortal” (st. 20). Here again the heart 
is the place in which higher power manifests itself and makes itself known to 
man. The bird of golden hue, mentioned in Maitry Up. 6, 34 likewise 
abides in the heart as well as in the sun; the hamsa- (“swan”) or diver- 
bird, of surpassing radiance, which is to be worshipped in the fire. It is 
a symbol for the eternal, infinite and incomprehensible brahma which 
while being one is in the fire, in the heart and in the sun (6, 17). By con¬ 
sidering the ‘being’ in the heart as God the wise man (dhirah) leaves 
behind both joy and sorrow (Katha Up. 2, 12). Hence also the belief, 
expressed Maitry Up. 6, 3 and 4 that there are two forms of brahma, the 
formed which is unreal (asatyam) and the formless or real which is light 
(jyotih) and which, being identical with the sun, has the syllable Om as 
its soul (atman-). This syllable is hidden in the secret place of the heart. 
It is the only enlightener of a man. “Therefore”, the text continues, 
“one should worship brahma continually with Om”, - just like the in¬ 
spired sacred words of the Rgveda which are to praise and strengthen 
22 Oldenberg, Rgveda. Noten, II, p. 238. 
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the divine powers. Cf. also Maitry Up. 7, 11. “There are two brahmans 
to be meditated upon, sound and non-sound”, the same work 6, 22 ex¬ 
pounds, and some expounders of the sound as brahman hold that by 
closing the ears with the thumbs, they hear the sound of the space within 
the heart. The knowledge of the space in the heart is already in the 
Upanisads used for yogic purposes: by intense concentration the space 
in the heart may be dispersed so that the light ( jyotih ) of brahman’s 
heat appears (ibid. 6, 27). - The heart is also the place of the union 
between the person ( purusah ) which is in the right eye, called Indha and 
his wife Viraj, the person in the left eye; their path for moving is that 
channel which goes upward from the heart (BarUp. 4, 2, 2 f.). “Wenn 
man beide einschlieszt, sich ins Herz zuruckzieht, hort der Unterschied 
auf, gibt es nur noch ein zusammengestelltes Licht. Der Unterschied 
zwischen Form und Sehen ist nicht mehr vorhanden. Es ist ein objekt- 
loses sehen im Herzen. Es gibt keine Form mehr, der Purusa hat sich 
selber zum Objekte, er ist nur noch Sehen ohne Sehobjekt.. ,” 23 

References in evidence of the macrocosmic-microcosmic parallelism 
and the congruence of the world-space and the space within the heart 
(see ChUp. 8, 1, 1 If.); in the space that is within the heart is the ‘im¬ 
mortal’ and resplendent person ( purusah : Taitt. Up. 1, 6, 1). 

Thus the Supreme Reality dwells in the depths of the human heart. 
This idea is expressed by the well-known formula of the smallest of the 
small which is at the same time the greatest of the great, of God who while 
being the fine point without magnitude which is the deep centre of the 
human heart, is at the same time the universe. 24 

In order to evaluate the role attributed to the heart by later thinkers 
who in this respect pursue the same line of thought, it may for instance be 
called to mind that according to the philosopher Bhaskara (who being 
an adherent of the Vedanta tradition probably flourished in the lXth 
century) the individual souls which are in reality not different from 
God, being parts of Him as the sparks are parts of the fire, are seated 
in the heart, and through the skin of that organ are in touch with the 
whole body: just as a drop of sandal paste may perfume all the place 
about it, so does the soul, remaining there, animate the whole body. 
The ultimate source of this agency is God Himself who makes us per¬ 
form all actions. 25 

23 J. M. van Gelder, Der Atman in der Grossen-Wald-Geheimlehre (s’-Gravenhage, 
1957), p. 86. Cf. also BarUp. 4, 5, 12. 

24 See also R. C. Zaehner, Mysticism sacred and profane (Oxford, 1957), p. 148. 

25 See S. Dasgupta, A history of Indian philosophy, III (Cambridge, 1940), p. 6 f. 
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Nor are similar ideas absent in devotional poetry. According to 
Namm’-arvar or Sathakopa, one of the Arvars, the ancient Vaisnaiva 
saints and poets of Southern India, “the great saints of the past had 
within their hearts enjoyed an immersion in the ocean of God’s bliss, 
which is the depository of all blissful emotion”. 26 

While postulating a “site” ( vatthu ) for each of the ways in which the 
organism is “canalized” for access of those external conditions in con¬ 
sequence of which citta- (consciousness) is called up, Buddhist psychology 
distinguished the five special sense-peripheries and that which in the 
older sources is described as “the material thing on the basis of which 
apprehension and comprehension take place”. Thus, according to the 
Abhidhammattha-sangaha 3, 12 27 “bases” are of six kinds, viz. eye, 
ear, nose, tongue, body and heart. Whereas the five elements of sense- 
cognition proceed in dependence on the five sense-organs as their re¬ 
spective bases, the manodhatu “elements of mind”, i.e. “turning to” 
(i.e. the state or stage of awareness preceding perception) and reception 
of the impressions by the organs proceed solely in dependence on the 
heart. 28 So do the elements of mind-consciousness, comprising investig¬ 
ation-cognitions, the main classes of resultant consciousness, aesthetic 
pleasure etc. Thus what is called “heart-base” may be explained as 
“mental life”. “The mano-dhatu”, Buddhaghosa observes in his At- 
thasalinl, 263, “has the ‘mark’ of cognizing the five kinds of sense- 
objects immediately after the five kinds of sense-impressions and the 
‘property’ of receiving the same. Its ‘recurring appearance’ is truth, its 
‘proximate cause’ is the going-off of the sense-impressions... Whatever 
door-cognitions 29 come together, the basis of manodhatu- - i.e., the heart 
- is the locus having the function of receiving them”. The heart was 
therefore in these writings of commentators - for practical purposes and 
in accordance with the popular theory 30 - considered to be the “physical 
basis” or “site” ( vatthu) of mind. It may be noticed that for the author 

26 Dasgupta, o.c., Ill, p. 71. 

27 See Mrs. Rhys Davids, Compendium of Philosophy (London, 1956), p. 122 f.; 
Brahmacari Govinda, Abhidhammatthasangaha (Miinchen, 1931), p. 127 ff. 

28 Cf. e.g. C. P. Ranasinghe, The Buddha's explanation of the universe (Colombo, 
1957), p. 74 f. For the terminology see also E. J. Thomas, The history of Buddhist 
thought 2 (London, 1951), p. 161; H. V. Guenther, Philosophy and psychology in the 
Abhidharma (Lucknow, 1957), p. 72. 

29 I.e., cognitions on occasions of sensations and representations. 

20 “This location of intellectual functioning in the heart as its basis or ‘site’ ( vatthu ) 
has been carried over by Buddhaghosa and his contemporaries from pre-Buddhistic 
tradition. Nevertheless the psycho-physical association is not made in the canonical 
books...” (C. A. F. Rhys Davids, Buddhist psychology, London, 1914, p. 70 f.). 
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of the AtthasalinI “heart” means only “inwardness” (cf. 3, 274) in con¬ 
tradistinction to the Pali Abhidhamma which takes more or less a purely 
physiological view. 31 

This tradition is also continued in Tibet: “such knowledge as the 
world can give is transitory; it concerns only the external, the phenom¬ 
enal. Divine Wisdom comes from the hrdaya-, the Secret Heart; it 
concerns only the internal, the invisible Sat, the Real, the Noumenal, 
the Source, Knowledge is of the Existent, Wisdom of the non-existent”. 32 

It should however be emphasized that all the theories and speculations 
of the brahman which in its atman aspect is held to reside in the heart 
have in view, not the physiological heart or the heart in the ordinary sense 
of the term, but the centre of the integral individual or personality of 
which the corporeal modality does not constitute more than a very 
limited part. 33 The heart is the centre of life, not only in the physiological, 
but also in a higher sense with regard to the Universal Spirit in its relations 
to the individual. It is the seat of consciousness, of manah and buddhih, 
the latter being the highest psychical organ and the basis of intelligence, 
which is illumined by the light of consciousness. That is to say, the heart 
centre is not, as such, and by nature, the abode of intuition, the source 
of intuitive thought, the place of contact between man and the divine 
power. It assumes this character only in those who are conscious of its 
higher function, according to the yogins through the conscious trans¬ 
formation of its functions. 34 The consistency of the ancient Indian ideas 
with regard to the heart is also apparent from the fact that they are in 
the main subscribed to by some prominent medical authorities. 35 

According to Caraka the heart is the only seat of consciousness: 4, 7, 

8 hrdayam cetanadhisthanam ekam ; Cakrapani adhering to this point of 
view prefers the formulation tatra caitanyasamgrahah. Although they 
disagree with regard to details, both Caraka and Cakrapani are of the 
opinion that the self or soul which is the cause of all knowledge and the 
upholder of the system, also resides in the heart. Hence, the latter 
authority argues, the well-known fact that if a man is struck in the heart 

31 See Guenther, o.c., p. 45. 

W. Y. Evans-Wentz, The Tibetan Book of the Great Liberation (Oxford, 1954), p. 16. 

33 For particulars see e.g. R. Guenon, L'homme et son devenir selon le Vedanta (Paris, 
1925), ch. Ill (“le centre vital de l’etre humain, sejour de brahma”). 

See e.g. Lama Anagarika Govinda, Grundlagen tibetischer Mystik (Ziirich-Stuttgart, 
1957), p. 193. Cf. also M. Sircar, Hindu Mysticism (London, 1934), p. 240 ff. 

For a synopsis of the medical theories see e.g. S. Dasgupta, A history of Indian 
Philosophy, II (Cambridge, 1932), p. 340 ff. 
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he swoons away. The heart, the same author contends, is also the place 
of the param ojas, the supreme vital and creative power. 

Of special interest to our subject is the general agreement in which the 
authorities on poetics find themselves with regard to the point under 
consideration. That is to say that in their writings too the heart is at¬ 
tributed an important function, viz. with regard to the state of aesthetic 
receptivity. Bharata, Natyasastra 7, 7 says that “the state proceeding 
from the thing which is congenial to the heart is the source of the senti¬ 
ment and it pervades the body just as fire spreads over dry wood” (yo 
’rtho hrdayasamvadi tasya bhavo rasodbhavah / sariram vyapyate tena 
suskam kastham ivagnina). 

According to Abhinavagupta not everybody has the capacity to 
“taste” a poem. Those people who possess aesthetic sensibility or are 
in a state of aesthetic receptivity are said to be “gifted with, or possessed 
of, heart” or “having the same heart (as the poet)” ( sahrdaya -), or “to 
have the consent of their hearts” (hrdayasam vadabhdjah) . While quoting, 
in his commentary on the Dhvanyaloka, Bharata, NS. 7, 10 the Kashmir 
scholar defines this idea as follows (p. 38) 36 : “the ability to identify one’s 
self with the events to be represented demands that the mirror of the 
mind (manah) should be completely clear, by means of repeated ac¬ 
quaintance with, and practice of poetry. Those who have this ability 
are the ‘possessed of heart’, i.e. those who have the consent of their 
own hearts”. That the heart must be like a spotless mirror, ready to 
receive all the “images” which are reflected in it is elsewhere argued by 
the same scholar: Abhinavabh., p. 37. Some details about this process 
are given in the Tantraloka, HI, 200: “when (the ears are filled with 
the sound of) sweet song... the state of non-participation disappears 
and the heart is invaded by a state of vibration (spandamanata). Such a 
state is precisely the so-called power of beatitude, thanks to which a 
man is “gifted with heart” (sahrdayah). According to the Sivaite philos¬ 
ophers of Kashmir “the heart” is consciousness itself and “conscious¬ 
ness” is “vibration, dynamical energy”: spanda-, i.e. the force which con¬ 
tinuously manifests itself and from which springs all that exists. Spandah 
is the first moment of will ( iccha -), the initial motion of the spirit, which 
is presupposed by any form of consciousness. It is the energy that goes 
from word to word, from thought to thought. 37 So the terms hrdaya- 
“heart”, vimarsa- “thought”, ananda- “bliss” and sphuratta- etc. “vibra- 

36 The English translation is in substance Gnoli’s (Gnoli, The aesthetic experience 
according to Abhinavagupta, p. 65, n. 1 a). 

37 See Gnoli, o.c., p. 74, n. 1; p. 87, n. 2. 
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tion” express the same idea. In his Abhinavabharat! the same scholar 
says (II, p. 339) that poetic sensibility is the ability to enter into identity 
with the heart of the poet, each individual possessing particular innate 
tendencies (or a particular “nature”), according to which he will feel 
himself more attracted to a special genre of literary art. It may be ob¬ 
served that here again aesthetic and religious experience run parallel: 
sensibility (sahrdayatva-) may also be religious in character. 

It may be recalled to mind that also in the Bible the heart is a term for 
the “faculty of cognition”. It is the heart that has “seen” much wisdom 
and knowledge; cf. also Sir. 17, 18 “(God) placed his eye in their hearts 
in order to show them the greatness of his works.” 

Addendum. — Now see also J. Varenne, Le Maha Ndrayana Up uni sad (Paris, 1960), II 
p. 58 ff.: “Le coeur tient une place importante dans notre texte qui, par la, se situe 
dans la ligne des principals Upanisads. ... Le coeur ... est a la fois un organe et 
une fonction ou, si l’on prefere, un lieu (la caverne secrete) et une activite (l’intuition) ..” 
(p. 62): “La presentation du coeur comme demeure de l’Ame (individuelle et cosmique, 
atman et brahman) est, si l’on peut dire, un lieu commun dans ce type de texte. 

Le second aspect du mot hrd- ... ne peut manquer d’evoquer certaines pratiques du 
yoga: celles qui conduisent l’adepte a ‘voir’ son Ame dans le feu qui illumine le 
caverne du coeur”. 


i 


XIII 

DHYANAM 


Some words may finally be devoted to the word group dhya- the etymo¬ 
logical relation of which to dhi- etc. was also clear to those scholars who 
like Grassmann 1 translated the former by “to think” and the latter by 
“to see” or who like Mayrhofer 2 render the former by “to think, con¬ 
template” and the latter by “to perceive, think, reflect, wish”. For the 
sake of those readers who are not familiar with the intricacies of Sans¬ 
krit etymology it may be remarked that the root form dhya- - which 
in all probability is limited to Indian - is a perfectly normal variant of 
the root form dhi-. 3 

The term dhyana- is often translated by “meditation”, 4 sometimes also 
by “meditative concentration”, 5 “meditation extatique , 6 hohere 
Beschauung”, 7 “deep absorption in meditation”. 8 It has recently been 
interpreted as a meditative process “della perfetta quiete, della sopres- 
sione intera della passione, della restituzione della mente alia sua as- 
soluta, immobile serenita”, 9 and with regard to theistic schools of thought 
as “una visione interiore di Dio”. 10 Other attempts 11 at explaining 
the term are, e.g., “inward absorption”, “concentrated meditation lead¬ 
ing to visualization”, “gaining access to the supramundane sphere of 
vision which is visualized in pure contemplation”, 12 “the faculty of im- 


1 Grassmann, Worterbuch, 697, 683. ., 

^ Mayrhofer, Kurzgef. etymol. Worterbuch des Altindischen II, p. 115, 45 - 
3 For particulars see Walde-Pokorny, Vergl. Worterbuch der mdogerm. Sprachen, I, 
p.831; Mayrhofer, l.c.; A. Minard, Trois enigmes sur les Cent Chemms, II (Paris, 1956), 

?' so' e.g 2 byA. B. Keith, The religion and philosophy of the Veda and Upanishads 

(Harvard, 1925), who however also resorts to “intuition” (p. 517). 

6 H. V. Guenther, Sgam. po. pa. Jewel ornament of liberation (London, 1959), p. , 
cf. p. 150 “it holds the mind in its own inner sphere”. 

6 L. Silburn, Instant et cause (Paris, 1955), p. 421. 

7 G. Schulemann, Geschichte der Dalai-Lamas (Leipzig, 1958), p. . 

8 S. K. Saraswati, A survey of Indian sculpture (Calcutta, 1957), p. 129. 

0 G. Tucci, Storia della filosofia indiana (Bari, 1957), p. 503. 

78 The same, o.c., p. 304. t , no'i'ii iqsii n 44 etc 

77 E. J. Thomas, The History of Buddhist thought (London, [1933] 1951), p. 44 etc. 

prefers “state of trance”; cf. also p. 47, n. 1. rAHvar-Paris 

» A. David-Neel and Lama Yongden, La connaissance tm^c^du^ CAdyar Pans, 

1958) p . 58, n.l, are right in rejecting translations such as extase or ravissement 
* * 7 . -i j t» _okcortt 
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agination by which a man can reach, on the plane of vision, manifest¬ 
ations of the transcendent essence of reality” 13 ; “undistracted attention 
and contemplation of a mental image; visual contemplation and realiz¬ 
ation of the final identity with an inwardly known image”. 14 By dhyanam 
there is according to the VayuPurana 15 “unobstructed illumination”: 
one perceives oneself like the sun or the moon. The phrase dhyanam 
pravisya in Mbh. 12, 343, 48 is the equivalent of yogam pravisya, be¬ 
cause it can scarcely be another’s thought which is entered here. One 
may also find dhyanam agamat (e.g. Mbh. 2, 17, 27). Through dhyanam 
one becomes enabled to penetrate and assimilate the real essence of 
things and the mysteries of the infinite; it elevates to the transcendent 
silent realm of the asabdam or “soundless”. 16 It is the access to “holiness”. 
Whereas the mind, when incarnate in a human body, is, because of the 
driving force of the five senses, continuously in thought-formation activ¬ 
ity, its discarnate state is a state of quiescence, comparable to its con¬ 
dition in the highest of dhyana when still united to a human body. 17 
“Dhyana is highest contemplation, and takes the place of prayer in 
Buddhism.... It is the steady endeavour to bring the mind into harmony 
with all that is. It is a deliberate effort to eliminate egotism and be lost 
in the truth.” 18 

The aim of dhyana being to attain a state of visionary concentration 
involving manifestations of the transcendent essence of reality, it became 
for the individual (jiva-) a means of gaining liberation by a method 
“through which truth is reached through a dualistic world” 19 and which 
is founded on the conviction that by meditation on anything such as the 
Self, one becomes that entity. If it is the divinity that is worshipped, 
sincere and continued efforts of imagining the divinity according to its 
meditational forms given in the scriptures effect the transformation of the 
worshipper into that divinity. The so-called dhyanamantras or “mental 
pictures” of the divine in its various aspects as given in the ancient 
works of the rsis were converted into concrete shapes and forms by means 

13 H. Zimmer, The art of Indian Asia, I (New York, 1939), p. 112, 173, 181, 195. 

14 A. K. Coomaraswamy, The transformation of nature in art (New York, [19341 1956) 

p. 220. 

15 I refer to S. Dasgupta, A history of Indian Philosophy, III (Cambridge, 1940), 
p. 505. 

16 Falk, o.c., p. 90. This book contains many other references to the subject under 
consideration, see index, p. 200. 

17 W. Y. Evans-Wentz, The Tibetan book of the dead (Oxford, 1949), p. 90, n. 3. 

18 S. Radhakrishnan, Indian Philosophy, I (London, [1927] 1948), p. 424 f. 

19 J. Woodroffe, “The psychology of Hindu religious ritual”, in Indian Art and 
Letters, I (1925), p. 68. 
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of which the worshipper practised concentration in order to attain union 
with the divine. 20 

That, in Sanskrit, dhyanam was also in later centuries connected with 
the idea of seeing may for instance appear from ViPur. 4, 4, 27 kim 
etad dravyajatam id dhyanaparo ’bhut, apasyac ca tan manusamamsam 
“(a great rsi) was engaged in concentration because he wished to know 
what kind of substance it was; he saw that it was human flesh”. 

A grammatical relation between dhi- and dhya- was, by way of popular 
etymology, also assumed by those who re-interpreted the form dhimahi 
“we should like to obtain” 21 in the Savitrl stanza (RV. 3, 62, 10) so as to 
express the idea of “concentrating upon, meditating”. The form dhimahi, 
however, “belongs here only as thus used later, with a false apprehension 
of its proper meaning”. 22 That this “false apprehension” could arise was 
due to the extremely high importance attached to dhyana and to the 
firm belief that the identification with the object of concentration resulted 
in “obtaining” that object by way of identification. 

As is well known mystics very often have, also when they are adherents 
of other religions, visions, or if one would prefer another term, hal¬ 
lucinations, in which they see, for instance, Christ or the Virgin. Classify¬ 
ing their experiences, they distinguish, inter alia, that of the intel¬ 
lectual visions”, which may for a moment attract our attention. They 
are a sort of “comprehensions intuitives, revelations de sens symboliques 
caches, comme, par exemple, la revelation des mysteres de la religion, 
de la Trinite, de la transcendance de Dieu, etc. Sainte Therese voit, par 
exemple, mais pas avec les yeux du corps, “comment les choses sont en 
Dieu”. Mais la vision intellectuelle est le plus souvent caracterisee par le 
sentiment d’une presence exterieure des etres divins; on sent une presence 
a ses cotes et cela plus clairement que si on la percevait par la vue... 
Ce sentiment peut durer plusieurs jours, parfois meme plus d’un an. 
11 s’accompagne toujours de joie et de paix.” 23 The mystics themselves 
regard these apparitions as supranormal events, as divine revelations, as 
“des communications directes avec le ciel et les puissances qui y regnent . 
Having become “initiates” they are other men, because they have had 
a crucial revelation of the world and life. As with all deeper religious 

20 For particulars see e.g. M. Eliade, Le yoga (Paris, 1954), especially p. 84 ff., the 
same, Techniques du yoga (Paris, 1948); A. Danielou, Yoga (London, 1949). 

21 See chapter II, p. 97 f. 

22 W. D. Whitney, The roots, verb-forms... of the Sanskrit language (Leipzig, 1885), 
p. 83. 

23 G. Berguer, Traite de psychologie de la religion (Lausanne, 1946), p. 202, 206. 



































292 


“ Dhyanam ” 


“Dhyanam” 


293 


knowledge and experience the attainment of these visions demands 
not only in India, a special vocation, or exceptional will power intelli’ 
gence and preparation. 24 

Proceeding now to discuss some of the oldest occurrences of dhya 
we must first draw attention to the close semantic resemblance between 
the only Rgvedic occurrence and dhi-. In 4, 36, 2 the Rbhus are 
stated to have constructed a chariot dhyaya “with vision”,' or “with 
inspiration” (rather than “mit Erfindsamkeit”, Geldner): they knew 
from a vision before they started what the chariot would be like and how 
they could fashion it. In similar passages extolling the skill of the same 
gods the poet of 3, 60,2 uses the term dhiya, the poet of 1, 161, 7 dhitibhih. 

From the Atharvavedic anudhya-, translated by “Sorge” (Petr. Diet) 
or regret” (tentatively Whitney-Lanman), it appears that dhya- was 
already early used in a wider sense: 7, 114, 2 preto yantu vyddhyah 
pranudhyah pro asastayah seems to mean “forth from here let anxieties 
go, forth malice, and forth imprecations”: anudhya- “fixing the attention 
hostilely on”. One might compare AiBr. 3, 6, 1 yam dvisydt tam dhyayet 
he should fix his thoughts on him whom he hates”; similarly GBr. 
2, 3, 2 yam dvisydt tam manasa dhyayam vasatkuryat. 

Attention may in passing be drawn to the addition manasa ; that the 
process denoted by the root dhya- was considered to be performed by 
th e manab appears e.g. also from AiUp. 3, 11 ... yadi caksusd drstam, 
yadi srotrena srutam, yadi tvacd sprstam, yadi manasa dhyatam... One 
is reminded of the close connections between manah and dhih. See also 
TBr. 1, 1, 4, 1 anrtam manasa dhyayati-, TA. 4, 38, 1 raudreria tvdh- 
girasam manasa dhydydnv, KausUp. 3, 2, where a name is said to be made 
known by speech, a form by the eye..., a “thought” by the “mind”: 
manasa dhyanam-, ibid. 3, 4 mana evdsmin sarvdni dhydnany abhivisr- 
jyante, manasa sarvdni dhydnany dpnoti\ ibid. 3, 3 manah sarvaih dhydnaih 
sahapyeti; AiUp. 3, 8; JUBr. 1, 40, 5 (and other places) tad yad vai 
manasa dhyayati tad vaca vadati. Compare also MaitrUp. 6, 9 ... iti 
dhyanam prayogastham mono vidvadbistutam “such concentration, the 
mind absorbed in such practice, is praised by the wise”. 

The verb is however also and already in brahmanas used to express 
the idea of “being absorbed in thought (in the common sense of the 
phrase)” (e.g. JBr. 2 100; 122; JUBr. 2, 1, 19; ibid. 2, 6, 1 ff. may be 
considered a boiderline case: sa yadi bruyad elcam ma agayeti prana 
udgitha iti vidvan ekam manasa dhyayet. The general sense “to think” 
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may be the correct translation in cases such as SBr. 4, 6, 7, 5 no hi manasa 
dhydyatah kas canajanati “for no one knows (understands) those who 
think in their mind”; KausUp. 3, 3 (of a man dying) na srnoti napdsyati 
na vaca vadati na dhyayati. The compound ni-dhya- “to take notice” 
(AiBr. 3, 2, 7). 

“To contemplate” seems to be a felicitous translation in cases such as 
AiBr. 1, 30, 28 ydvadbhyo habhayam ichati yavadbhyo habhayam dhyayati 
“for so many as he desires and contemplates freedom from fear”. “To 
concentrate one’s attention on”: AiBr. 3, 31, 7 sarva diso dhyayec cham- 
sisyan “he should... on all the quarters when about to recite”: the result 
is that he exerts a supranormal influence upon the quarters by placing sap 
in them. Cf. ibid. 8. Similarly §Br. 11, 2, 7, 32 25 eta ha vd enam devata 
yajayanti... eta eva devata manasa dhyayed eta haivainam devata ya- 
jayanti “these then are the divinities that officiate for him..., let him 
direct with his mind his attention to them, then they indeed officiate for 
him”. Also in an inimical context: SBr. 3, 9, 4, 17 at ha praharisyan, 
yam dvisydt tam manasa dhyayed amusmaham pra harami na tubhyam 
iti “being about to beat (the soma with the stone), let him concentrate 
his attention with his mind on him whom he hates: ‘herewith I strike N. 
N., not you!’ ”: “on voit poindre ici le sens de ‘concentration mentale’ 
qui s’attache a dhyana dans le Yoga et le bouddhisme” 26 ; SBr. 12, 9, 1, 13 
yad vai manasa dhyayati tad vaca vadati admits of the translation “what¬ 
ever one thinks with (in) his mind of that he speaks with his speech”. 

The idea of concentrated attention is also present in SahkhSrS. 5, 9, 19 
virakamayai virarri dhyayat “for a woman who is desirous of having a 
son he should at the words ‘... having good sons...’ concentrate his 
attention on a son”. Similarly 5, 14, 12; AsvGS. 2, 3, 6. This attention 
may be attended by the wish to possess its object, to get hold of it: SBr. 
11, 7, 1, 2 “the sacrificer’s fires long for flesh; they set their minds on 
the sacrificer and harbour designs on him” ( yajamanam eva dhyayanti 
yajamanam samkalpayanti). 

This concentration may be creative in nature: GBr. 1, 1, 9 yad vd 
aham kim ca manasa dhyasyami tathaiva tad bhavisyati. 

Of special interest is the use attested by SBr. 1, 5,2, 19 which, it is true, 
may be called creative but contains a ‘magic’ element: concentration of 
thought conjures an event up: “should the sacrificer be desirous of 
rain... he may say to the adhvaryu ‘concentrate your thoughts in your 

25 Cf. also H. Oldenberg, Vorwissenschaftliche Wissenschaft. Die Weltanschauung 
der Brahmana-Texte (Gottingen, 1919), p. 70, n. 1. 

26 A. Minard, Trois enigmes sur les Cent Chemins, I (Paris, 1949), p. 92 (§ 254 a). 
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mind on the east wind and the lightning’ (purovatam ca vidyutam ca 
manasa dhyaya)... (then) indeed it will rain”. Cf. also AiUp. 3, 8 sa yad 
dhainan manasagrahaisyad dhyatva haivannam atrapsyat “if indeed he has 
taken hold of it by the mind, even by concentrating his thought one 
would have had the satisfaction of food”. Whereas in the preceding exam¬ 
ples the effect takes place in the atmosphere, i.e. in man’s surroundings, the 
act of mental concentration may also result in a sort of emanation: 
PBr. 7, 6, 1 “Prajapati meditated silently in his mind (sa tusnlm manasa- 
dhyayat), what was in his mind that became the brhat (,saman -)”. Another 
effect is, again, achieved in PBr. 6, 7, 8 “at the sacrifice of one whom he 
hates he should... concentrate his attention on the voice ( vacant manasa 
dhyayet ); he thereby possesses himself of his enemy’s faculty of speech”. 
If one chants a gayatra without response, PBr. 7, 1, 4 f. says, one has no 
firm support; it is therefore to be “thought mentally” (manasa dhyeyah)\ 
“one thus chants a gayatra with a response and gains a firm support”: an¬ 
other interesting example of the power of concentration. Other places of 
interest are: KausBr. 27, 6 kaman dhyayante yatkama bhavanty ayam 
nah kamah samrdhyatam iti sa u haibhyah kamah samrdhyate; TBr. 2,2, 
6, 4 bhratrvyadevatya ratrih, ahna ratrim dhyayet. bhratrvyasyaiva tal 
lokam vrhkte. 

In Sanatkumara’s instruction of Narada regarding the progressive 
worship of brahma, ChandUp. 7, 1 ff., dhyanam “contemplation (i.e. 
the complete concentration of mind on one subject) is declared to be more 
than cittam “thought”, but less than vijnanam “understanding”; whereas 
thought means that one forms conceptions, has in mind, and utters 
speech in names, and by understanding one understands the Veda and 
all other objects of knowledge, the reward of contemplation is the at¬ 
tainment of “greatness” ( mahattvam ; this may include also prosperity, 
satisfaction, etc. but essentially comes to “superiority to common con¬ 
ditions” 27 : 7, 6, 1). Cf. also 7, 26, 1. Curiously enough, the BarUp., 
in a chapter dealing with the various conditions of the self, teaches that 
“the self, i.e. the person who consists of knowledge among the senses, 
the light within the heart, remaining the same, wanders along the two 
worlds, appearing to concentrate his attention (dhyayatlva), seeming to 
move about (lelayatlva)” : one can hardly escape the conclusion that this 
concentration, like the movement, is a means of maintaining relations 
with both worlds (4, 3, 7). 

By concentrating upon the Lord, who is immortal and imperishable, 

27 See my paper “The meaning of Skt. mahas- and its relatives”, in Journal of the 
Oriental Institute Baroda, 8, p. 234 ff., esp. 258. 


, „ 

“Dhyanam 

A t TT „ i to argues, by union with Him and by realizing 

the Svetasvatara Up. 1, 10 argu , y ig comp i e te deliverance 

oneself in His being more an ’ world 28 (tasyabhidhyanad yojanat 

from forming part of the \J e the attitud e called 

ssr 

'°f mr^al (yogis) sense passages such as 

For meditation in a m „ . (or in whom) the arteries 

MundUp. 2, 2, 6 may also be quoted. ( ^ ^ hub of a wheel, 

of the body are becoming manifold; meditate on 

withm that this (se ) dh a yathatmanam) ; may you be successful 

aum as the self (amidy eva ^ darkness ”. Medltatlon on 

in crossing over to the fart J . from the imper- 

the essence of one’s own personality leads to deh_ ^ ^ MaitrUp . 

fections of earthly existence ( c • a nidhiyette “concentration is 

6 , 24 dhyanam antah pare tame lak objects ”, and 

directed on the h Shest pnnctpk m ^ on the Manes ». 

Stl'sSck”’concentration (dhy>mm) is the friction by wh,ch one may 

see God. . , f result that is eagerly 

This “meditation 31 is ^° /c ^ am ’ clbhi dhyayamanas tatas caturjdlam 
wished for : MaitrUp. ’ ^ ^ desire he cu ts through the four- 

brahmakosam bhl "^ and ibidem ^nra P radesahgus t hamatram 

fold sheath of brahman onrr hati “having concentrat¬ 
or apy artvyarn dhyatvatah pat am thumb or of a span within 

ed upon him who is of the measure of a.thumb or o.^ ^ 

the body, more subtile than the suj e,^ ^ ^ injure any ereature 
“^'“attain“rout'effor, that on which he concentrates his mind. 

See m, publication on t*. in J*r — in * V* «« f« 

»‘ta’Sicuto «e .ISC M. Falk, «. ru,a anJ (Calcutta, !»>• P- 

? "see also J. M. ».« Odder, in «,r Gross,.. W.U^Hr, C***"* 

nrSaua'«h. later Upanlfda see F. Deussen, Die PUlosopU, *r ®-s« s- 

(Leipzig, 1920), p. 349 ff. 

32 cf. TaittUp. 2, 1-4. 























296 


“Dhyanam” 


“ When a man concentrates upon the objects of the senses”, the Bhagavad- 
gita teaches (2, 62), “there springs up attachment to them”. 

In MaitrUp. 6, 18 dhyanam appears among a number of other terms 
which acquired a special technical sense in Yoga. The sixfold yoga is said 
to consist of pranayamah pratyaharo dhyanam dharand tarkah samadhih 

control of breath, withdrawal of the senses (from their objects), visionary 
concentration, continued concentration, 33 contemplative inquiry and 
absorption”. 

According to the VisnuPur. dhyanam is “an uninterrupted succession 
of perceiving consciousness single-in-intent with regard to that object 
(upon which one had concentrated during the previous stage of the yoga 
process viz. dhararta 3 *) without desire for anything else” (6, 7, 89 tad- 
rupapratyayaikagryasamtatis canyanihsprha / tad dhyanam ...). 36 

An authoritative definition of dhyanam - one of the eight elements or 
divisions of the yoga course (2, 29) - is found in Patanjali’s Yogasutra 
3, 2 (Vth cent. A.D.?): tatra pratyayaikatanata dhyanam, i.e. “dhyana is 
the constant concentration of the perceiving consciousness upon that 
place (i.e. on the object meant in the preceding sutra)”. 36 Vyasa furnishes 
us with the following comment: tasmin dese dhyeyalambanasya pratya- 
yasyaikatanata sadrsah pravahah pratyayantarenapardmrsto dhyanam 
“dhyana is monoideism with regard to that object of perceiving con¬ 
sciousness which is the object of concentration just at that place, i e 
a uniform stream which is not marred by other conscious perception”. 
This dhyana is the means of escaping the fluctuations of the hindrances to 
yoga (such as ignorance, desire: 2, 11). It is worth noticing that the term 
dhyana- is not rarely used instead of samadhi- of which it is the “Vor- 


Tnd in h me^n S H ati r S t re tentative ’ first because of the inadequacy of modern terms 
and in the second place because we should guard against attributing ‘classical meanings’ 
to occurrences m preclass.cal texts. In classical Yoga dharana trains the yogin to con- 
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as to overleap the gap between himself and the object of concentration, 
p 1 C g Gonda, Inleiding tot het Indische denken (Antwerpen-Nijmegen, 1948), 

85 t( Tcx t. aftcr S. Lindquist, Die Methoden des Yoga (Lund, 1932), p. 106. In the Cal¬ 
cutta edition (1882) tad[ru]papratyayayaika santatis etc. 
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,, e Yogasystem , Sitz. Ber. Preuss. Akad. d. fViss., ph.-h. Kl., 26, 1929), p. 10 n. 2 
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stufe”. 37 Samadhi is attained when the dhyana shines forth being com¬ 
pletely pervaded by its object and so to say emptied of itself (i.e. “frei 
vom Wesen der psychischen Funktion”, Jacobi): tad evarthamatranir- 
bhasam svariipasunyam iva samadhih (3, 3). Again a verb of “shining” 
and the representation of the supreme insight as a flash of light! The 
sight of the truth face to face which transcends all verbal interference could 
only be compared to the faculty of seeing and its medium. Thus in Yoga 
dhyana means the even flow of thoughts round about the object of at¬ 
tention, the firm and constant contemplation of that object without any 
break or disturbance. This has the effect of giving the yogin a clear and 
distinct representation of the object, first by aspects but after continued 
practice the mind becomes able to grasp the object integrally. Thus 
dhyana reveals the reality of the contemplated object to the yogin’s 
mind, becoming perfect when self-reference is lost so that only the object 
to be contemplated shines forth. Being enabled to grasp the essential 
nature of the object, one becomes aware of that object in such a manner 
as to bridge the gap between meditating subject and the object of 
meditation. 38 

It may be expedient to add some authoritative opinions of philosophers, 
in the first place that of the theist and Visnuite Ramanuja (± 1100). 
Ramanuja’s view is of special interest. “Knowledge” ( vedanam ) is not a 
single act but a process which is to be repeated. It is not different from 
dhyanam 39 or upasanam “adoration, worship”. 40 The means of attaining 
God is worship by bhakti, the object of which is God. This bhakti, 
Ramanuja argues, is meditation or reverent concentration and as such 
it is the effect of devout representation. Sometimes, the authoritative 
texts call this bhakti “knowledge” (vid-, cf. e.g. SvUp. 3, 8), sometimes 
dhyana-. The texts also prove, Ramanuja asserts, that bhakti is pro¬ 
duced by representation ( smrti -, or dhyana- being equivalent with 


37 See also Lindquist, o.c., p. 118, n. 

38 See e.g. S. N. Dasgupta, Yoga philosophy (Calcutta, 1930), p. 335 ff.; R. Rosel, 
Diepsychologischen Grundlagender Yogapraxis (Stuttgart, 1928), p. 64 ff.; S. Chatterjee 
and Dh. Datta, An introduction to Indian philosophy (Calcutta, 1950), p. 132, 311; 
H. Zimmer, Philosophies of India (New York, 1951), p. 435; H. Bhattacharya, “Yoga 
psychology”, in The cultural heritage of India?, ed. by the same, III (Calcutta, 1953), 
p. 61; 81; P. D. Mehta, Early Indian religious thought (London, 1956), p. 500; M. 
Eliade, Birth and rebirth (New York, 1958). 

38 This term is translated by A. Hohenberger, Ramanuja (Bonn, 1960), p. 101, by 
“Andacht, Versenkung Oder Meditation”. See also P. N. Srinivasachari, The philo¬ 
sophy of Visistadvaita (Adyar, 1946), p. 363. 

40 Cf. A. Lacombe, L'absolu selon le Vedanta (Paris, 1937), p. 363 ff. 
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smrti-y 1 “The real value of the practice of ceaseless dhyana lies in the 
recognition of the shortcomings of human endeavour and the reliance on 
divine grace as the only means to mukti (deliverance)”. 42 The nature of 
dhyana is illustrated by a simile: “Dhyana ist beharrliches Gedenken in 
Gestalt einer Abfolge von Gedenk-Akten, die so kontinuierlich abflieszt, 
wie ein Gusz Oles”. 43 It is “a direct and immediate, distinct and precise 
vision which can be gigantically extended by daily practice” (SrIBhasya 
4, 26). Dhyana is not mere recollection, but continued recollection and 
concentration of the mind on a single object, a continuous process of 
mental concentration on the nature and form of brahman. Ramanuja 
moreover repeatedly emphasizes that those places in the scriptures, which 
speak of seeing or knowing the Self (Atman), (e.g. BarUp. 2, 4, 5 evam 
ca saty atma vare drastavyah ; MundUp. 2, 2, 8 drste paravare), teach 
that the meditation is of the nature of vision (e.g. SrIBhasya 1,1, 29). 

According to those Vedantins who followed Bhaskara (IXth cent.) 
bhakti was to be conceived, not as any love or affection for God, but as 
dhyana or deep meditation (Bhaskarabhasya 3, 2, 24): a clear piece of 
evidence of the high value attached to dhyana as a means of coming into 
touch with the highest reality. Jiva Gosvami (XVIth cent.) argued that 
dhyana is nothing but the worship of God in a definite form, because 
it is difficult to indulge in any dhyana or worship of God without associ¬ 
ating it with a form on which the mind may be fixed. 

Sivaism as represented by the Puranas likewise holds dhyana to be an 
unparalleled means of coming into contact with the Highest (Sivamahap. 

7, 2, 39, 28). There is nothing greater than that and it is those who apply 
themselves to dhyana who are dear to Siva, not those who only perform 
rites. In these circles dhyana is the constant flow of an intellectual state 
( buddhi -) of the form of Siva. To the modern Saiva ritual as performed 
in South India the following definition of tiyanam, i.e. the Sanskrit 
dhyanam, may be applicable: “the meditation consists in picturing 
mentally before one’s eye the iconographic representation of the deity”. 44 
A few words may be added on dhyana 45 in Buddhism which could 

41 Ramanuja does not admit that self-concentration is a source of knowledge: J. A. B. 
van Buitenen, Ramanuja on the Bhagavadgita, Thesis Utrecht 1953, p. 99. 

42 Srinivasachari, o.c., p. 369. 

43 R. Otto, Siddhanta des Ramanuja 2 (Tubingen, 1923), p. 21. 

C. G. Diehl, Instrument and purpose, Studies on rites and ritual in South India 
(Lund, 1956), p. 75. - One may compare chapter I, p. 59 ff. 

43 A definition of the Pali jhana- (Skt. dhyana-) was, for instance, given in the Apa- 
dana-atfhakatha (the commentary on the Apadana text) called VisuddhajanavilasinI 
43 (35) (edited by C. E. Godakumbura, London, 1954, p. 196): jhanan ti paccanikaj- 
jhapanato arammanalakkhariupanijjhdnato ca cittaviveko ti vuccati, tattha atthasama- 


be the subject of a large volume. It is worth while to mention that 
Buddhist dhyana which never means vaguely “meditation” but here also 
is the technical term for a special religious experience, 46 reached in a 
certain order of mental state, has four stages: the first, of joy and glad¬ 
ness arising from a life of solitude, insight, reflection, contemplation and 
inquiry, and freed from sensuality ; the second, of elation and a deep 
peace of mind, without any conscious reflection; the third, of the total 
absence of all passions and prejudices; and the fourth, of self-possession 
and complete tranquillity, without any care and joy, the state in which 
one becomes aware of pure lucidity of mind. 47 Dhyana is moreover 
frequently attributed to seers and not only said to be attended by higher 
knowledge but also by supranormal conditions and abilities. 48 In Ma- 
hayana Buddhism it is a method of going to heaven. 49 

The belief in the creative power of dhyana assumed extreme forms in 
Mahayana Buddhism: the self-created, primordial Adi-Buddha pro¬ 
duced, by the power of his concentration, not only the world but also 
the five so-called 50 dhyani-buddhas or “transcendent” buddhas 51 who, 
being passive of character, are believed to spend the time in deep medit¬ 
ation. 52 From these emanated five bodhisattvas who are mainly re¬ 
sponsible for controlling and guiding the dynamic aspect of the cosmic 
forces, and are therefore in this respect comparable to the ancient gods. 
They moreover exercise their influence through human agents, men of 
the most exalted nature, the so-called manusi-buddhas. 

That the adherents of Indian mystical doctrines were conscious of the 


pattiyo nivaranadipaccanikajjhapanato kasinadiarammanupanijjhanato ca jhanan ti 
vuccati, vipassanamaggaphalanisattasahhadipaccanikajjhapanato lakkhanupanijjhapanato 
ca jhanan ti vuccati, i.e. “jhana is called a mental detachment from burning up any¬ 
thing adverse and concentration on that which is of the character of a basis of op¬ 
erations (object)...”. 

4S For criticism on the translation “musing” proposed by Mrs. Rhys Davids see J. J. 
Jones, The Mahavastu, I (London, 1949), p. 127, n. 1. 

47 See e.g. F. Heiler, Die buddhistische Versenkung 2 (Miinchen, 1922); for a brief 
survey and some references also F. Edgerton, Buddhist hybrid Sanskrit grammar and 
dictionary, II (New Haven, 1953), p. 287. See e.g. Mahavastu I, p. 228; II, p. 96; III, p. 
190. 

48 For a eulogy of meditational life see e.g. Milindapahho, p. 139 f. Tr., transl. by T. 
W. Rhys Davids (Oxford, 1890), p. 197 f. 

49 E.g. Ratnamalavadana, p. 331, st. 7 (ed. Kanga Takahata, Tokyo, 1954): silena 
svargam apnoti dhyanena ca visesatah. 

60 See E. Conze, Buddhism 4 (Oxford, 1960), p. 189. 

51 P. Mus, Barabudur (1935), p. 577 ff. 

62 Cf. e.g. Sh. Bh. Dasgupta, An introduction to Tantric Buddhism (Calcutta, 1950), 
esp. p. 94 ff. 
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creative character of dhyana may appear for instance from a des¬ 
cription of the visions with which Tibetan Buddhists are confronted. 
According to the Tibetan tradition individuals - so long as they are such - 
are incapable of experiencing a state of superconsciousness. One gains 
access to it by the thought-process of visualization. It is however ob¬ 
served that the visions for instance in the form of deities upon which 
one meditates, which manifest themselves to the spiritual eye, are merely 
the signs attending perseverance in meditation. They have no intrinsic 
worth or value in themselves. 63 “The devatas are but symbols representing 
the various things which occur on the Path, such as the helpful impulses 
and the stages attained by their means”. They are neither elements of a 
primitive popular belief, nor products of theological speculation; they 
are, on the contrary, “in der Schaubildentfaltung der Meditation (dhya- 
na -) geschalfene, sichtbare Reflexen innerer Vorgange und Geistes- 
zustande, die durch lebenslange Schulung in den Methoden geistiger 
Versenkung erworben wurden”. 64 

Like the other schools of Indian thought the Jainas attach supreme 
importance to dhyana as a means of achieving spiritual realization. 
Defining it likewise as the concentration of thought on a particular object 
they hold that in concentration the mind is regulated and canalized, 
without however becoming motionless. In the case of those who have 
achieved “omniscience” the problem of reaching concentration does not 
present itself. 65 

From the preceding chapters of this volume it will be clear that in 
what we may regard as a sort of cycle of vision received by the sages, 
conversion into hymns or formulas and recitation of these products of 
inspiration and the poets’ endeavour to influence the gods for the benefit 
of men, the man who receives the visions plays a very important part. 

It is he who operates the powerful dhiyah or whatever name may be 
given to the entities which pass through the cycle. It is only the inspired 
“poet” who is able to exert, by means of his “compositions”, influence 
on the divinities. Similarly it is only the man who in continuous and 
methodical practice succeeds in concentrating, in dhyana, upon the 
unseen who comes into “visionary” touch with the realm of the super- 

‘J S?™*' f'f" Yogi Milarepa, a biography, edited by W. Y. Evans-Wentz (Ox- 
lord, 1951), p. 141 with n. 2. 

p 13i ama Anaganka Govinda > Grundlagen tibetischer Mystik (Ziiricli-Stuttgart, 1957), 

!' r 0t ;r tICU , larS See N ' Tatia > Stl ‘dies in Jaina philosophy (Benares, 1951), p. 282; 

M. L. Mehta, Jaina Psychology (Amritsar, 1955), p. 165 ff. 
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human. Now the idea that only the man who is “sacred” or “divine” 
himself may successfully attempt to worship the divinity, though always 
present, has been extremely emphasized in Tantrism. 66 The identity of 
the hidden nature of the worshipper himself with the godhead worshipped 
- who is a reflex in space of the sole reality, brahman, which is also the 
essence of the devotee - is the first principle of tantristic devotion. Know¬ 
ing this the worshipper may approach the divinity in worship, through rep¬ 
etition of formulas, through “one-pointed meditation on its inner 
vision”. 57 

That the idea of “inspiration” was even at a later date and in local 
cults connected with dhyana may appear from a rite performed by the 
Sahajiyas, the Bengal followers of the ideal of divine love, who, basing 
their doctrine on the ritual co-operation of female partners, perform a 
so-called dhyana in the following way: one should kiss and touch the 
woman who should be seated on one’s left side, so that one’s mind be¬ 
comes inspired; thereupon one should recite definite formulas. 68 

The special character and high value of dhyana as opposed to other 
activities of the mind was never lost sight of. In modern times it has for 
instance been Ramakrsna who came to the conclusion that “la con- 
naissance qui decoule du raisonnement ou de la discrimination ( vicata -) 
est toute differente de celle qui vient de la meditation (dhyana-)", adding 
however: “la Connaissance qui nous est donnee par Sa Revelation est 
encore autre chose; c’est la Verite elle-meme”. 69 


66 For Tantrism see e.g. my Inleiding tot het Indische denken (Antwerpen-Nijmegen, 
1948), ch.XVII; H. von Glasenapp, Die Religionen Indiens (Stuttgart, 1943), p. 171 ff. 

67 Cf. also H. Zimmer, Philosophies of India (New York, 1951), p. 581. 

68 M. M. Bose, The post-Caitanya Sahajia cult of Bengal (Calcutta, 1930), p. 68 f. 

59 J. Herbert, Venseignement de Ramakrishna 9 (Paris, 1949), p. 400 f. 

































XIV 

SOME NOTES ON BUDDHIST IDEAS ON “VISION” 


The Buddhists, lay as well as theorists, are likewise convinced that when 
seers and advanced ascetics concentrate their minds knowledge comes 
to them (Mahavastu HI, 144). Like the other Indians they are of the 
opinion that those who have entered into contact with the unseen and 
the transcendental possess a special intuitive and visionary knowledge 
which is in all respects superior to the knowledge and comprehension of 
ordinary men. The founder of Buddhism, Gautama, was considered 
“omniscient” in virtue of his being buddha-, i.e. of his having attained 
bodhi- “enlightenment or ‘intuitive knowledge’ of the supreme truth of 
salvation”. Hence “omniscience” belongs to the essential attributes of 
all who have gained buddhahood. Pettazzoni 1 is no doubt right in 
assuming that in these conceptions of Hinayanism, as also in the similar 
ideas of Jainism regarding the wisdom of the Jina, we have a reflec¬ 
tion, on a much higher plane, of the so-called magic type of “omnis¬ 
cience”, the attainment of which, even among peoples of a low cultural 
standard, depends upon the practice of asceticism and other experiences. 

A buddha, although neither a god, nor a semi-divine being, nor a 
man (Anguttara-Nikaya II, 38), is indeed by his knowledge of the 
truth superior to all other beings. There are two classes of Buddhas, viz. 
those who though attaining to complete enlightenment do not preach 
the way of deliverance to the world (Paccekabuddhas), and those who 
are endowed with the ten powers - the perfect comprehension in the 
ten fields of knowledge - who make it their mission to proclaim the sav¬ 
ing tiuth to all beings (complete Buddhas or sammasambuddhas). These 
Buddhas 2 are, moreover, gifted with the eighteen dhammas or character¬ 
istics and the four so-called vesarajjani “perfect-selfconfidence”, con¬ 
sisting in the highest knowledge, the so-called khipasava state (i.e. the 
state of being freed from the mental obsessions), recognition of the 
obstacles, and recognition and preaching of the way to salvation. The 
birth of a Buddha is the cause of the greatest joy, and opportunities to 
see him are eagerly sought: the well-known Indian usage of, and belief in, 

1 R. Pettazzoni, The all-knowing god (London, 1956), p. 126. 

2 See e.g. Milindapanha, p. 105 Tr. 
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darsana, the salutary effect of seeing a man of extraordinary prestige, rank 
or spiritual power. A Buddha is not only adored as the highest and 
holiest of men (e.g. Samyutta-Nikaya I, 47), but also as supremely wise, 
as a teacher of gods and men and as the conqueror of all the powers of 
darkness (ibid. I, 50; 132 etc.). An interesting epithet in this connection 
is adiccabandhu “kinsman of the sun” (applied to him in Sarny. Nik. I, 
186). As is well known his teaching leads to enlightenment and self¬ 
conquest, to peace, security and final deliverance from mundane existence. 

Some passages from the Jatakas may be quoted in illustration. Vol. I, 
213 f. “there are those who, through their having realized the perfections 
in past ages, have attained under the tree of Wisdom to be all-enlightened 
(abhisambuddha “one who has come to the realization of the highest 
wisdom”); who, having won deliverance by goodness, tranquillity and 
wisdom, possess also discernment and knowledge (i hanadassanam ) of 
such deliverance; who are filled with truth, compassion, mercy, and 
patience; whose love embraces all creatures alike; whom men call omni¬ 
scient (sabbahhu-) Buddhas”; IV, 212 “it is no marvel, brethren, if I in 
my omniscience (sabbahhutam patto) alarm the brethren by my teaching, 
and show how transient are life’s elements”. The Omniscient One is 
able to perform highly uncommon deeds: VI, 220. He knows how best 
to deal with all creatures: VI, 314. He was able to see, at night, with his 
supernatural vision what the brethren who lived in Jetavana did. Cf. also 
II, 392; DIgha-Nikaya III, 52 (25, 19); 111 (28, 17). The same quality 
is also attributed to a pure and spotless master-brahman who is considered 
the highest personage in the world of men and devas and into whose ken 
comes all possible knowledge of things past, present and to be (I, 335); 
to Bodhisattvas (IV, 341); to Buddhas in general (IV, 328; V, 58; 494). 
It is valued higher than the position of Indra or of Brahma (III, 132). 

What is of special interest is that words spoken or verses recited by a 
person entitled to the qualification “omniscient” are regarded as some¬ 
thing very precious and exceptional: Jat. V, 484 “these verses (gdthd) are 
not merely the words of a disciple ( savaka -) or a saint (isi-) nor the woid 
of a poet ( kavi -), but were spoken by the Omniscient One (sabbahhu-) . 
The power of omniscience is, in these circles also, emphasized by resort¬ 
ing to similes or metaphorical expressions: thus the Jatakas speak of 
the “tusks of omniscience” which are a hundred-thousand times dearer 
than ordinary tusks and which can comprehend all things (I, 321; V, 29). 

There is, however, in the Milindapanha a passage devoted to the quest¬ 
ion whether and, if so, how far, the Buddha was omniscient (p. 102 ff. 
Tr.). The standpoint of the author is that he was, but the (in)sight of 
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knowledge ( nanadassanam ) was not always and continually (consciously) 
present with him. The omniscience (sabbahhutahdriam) of the Buddha was 
dependent on “inclination” of the mind (avajjana-) ; “when he had turned 
the mind he knew whatever he wanted to know”, the term dvajjana- 
implying the idea of “winning to oneself, attracting”. The objection 
that then the Buddha cannot have been omniscient, if his all-embracing 
knowledge was gained through seeking (investigation), is refuted by an 
explanation of the theory of the seven classes of mind. Those who are 
complete Buddhas constitute the highest class; they are omniscient; 
as already observed, they bear in themselves “the ten powers” - which, 
as is well known, generally speaking consist mainly of their perfect com¬ 
prehension in the ten fields of knowledge 3 -; they are endowed with the 
eighteen characteristics of a Buddha, whose mastery knows no limit. 
Their thinking powers are brought quickly into play and act with ease, 
because of their being purified in every respect. It is stated that the 
“omniscience” or “all-embracing knowledge” of the Blessed Ones is 
more rapid and more easy in its action than the stretching of an arm or 
the opening or shutting of the eyes. 

Gopinath Kaviraj 4 drew attention to a curious parallelism between 
the Buddhist views and Patanjali’s Yoga system with regard to the 
double aspect of what the Buddhists call prajha. A distinction is made 
by them between prajha “wisdom” as a means ( hetubhuta -), i. e. the realiz¬ 
ation of the Noble Eightfold Path and the prajha as the fruit ( phalabhiita -), 
to which the Path leads, i.e. Nirvana. The former is the result of continued 
practice of sruta- (“holy word”), cintd- “meditation (on the religious 
truth)” and bhdvand- 5 (development and realization by means of con¬ 
centrated thought or meditation). These three may be considered to be 
the Buddhist counterparts of sravana- (a correct understanding of the 
true purport of the Upanisads), manana- (strengthening one’s conviction 
as stated in the Upanisads by arguments in favour of the purport of the 
Upanisads) and nididhyasana- (meditation, including all the Yoga 
processes of concentration in order to realize the truth as one) of the 

See F. Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary II (New 
Haven, 1953), p. 397 f. 

1 Gopinath Kaviraj, o.c., p. 124. 

* Cf - Bodhicaryavatarapancika, p. 349 f. See L. de la Vallee Poussin, Bouddhisme 
(Bruxelles, 1897), p. 297 ff. See also P. Oltramare, Vhistoire des idees theosophiques 
ans l Inde, II (Paris, 1923), p. Ill f.: “En depit de ses tendances individualistes, la 
theosophie attache a la transmission de la doctrine une importance tout aussi grande 
que les religions officielles. Des voyants decouvrent par intuition et rcvelcnt la verite; 
celle-ci passe ensuite de maltre a maitre, pieusement recueillie et conservee par les 
disciples.” 
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Vedanta 6 and of dgama- (hearing), anumdna- (consideration) and dhya- 
nabhyasa- (absorption) of the Yoga school, which teaches that by these 

one attains to prajham... yogam uttamam. .. . 

According to the theorists, e.g. the Commentator on the Majjhtma- 
Nikaya II, 345, there are two kinds of wisdom, that of concentration 

and that of vision. . . , 

As is well known, the successful yogin comes into possession of wonder¬ 
ful and supra-normal psychic powers, the application o w ic s ou 
b“w”er be avoided because the serious yogiu should be feed only ou 
liberation. 8 These powers, called siddhi- (Pali iddhi-) perfection , 
are inherent in a definite stage of advancement in the yogic career. 
-Les iddhi constituent en quelque sorte les nouvelles categories d ex- 
oeriences du ‘corps mystique’ que le moine est en tram de se faire . 
a buddhist like a brahman yogin should, so to say, “dic” as an or mary 
human being and “be reborn” in a new state of life, a life of freedom, 
wh.ch involves a discontinuation of the limitations proper to ordinary 
human existence. “La possession des iddhi n’equivaut pas a la delivrance 
mais ces ‘pouvoirs merveilleux’ prouvent en tout cas que le moine en 
train de se ‘deconditionner’, qu’il a suspendu les lois de la Nature... • 
Although Patanjali in enumerating the siddhayah mentions all legendary 
powers known from Indian mythology, folklore and metaphysics e 
commentator Bhoja (on YS. 3,44) limits them to eight, among which are 
levitation, mastery of elements and products of elements, the capacity 
of determining things according to nature etc. 11 

With the Buddhists the iddhis form part of the so-called abhijnah 
(Pali abhihha-V* These belong to an arhat, or adept who being already 
free from the wheel of existence, already arrived, in his 1^ 
vana According to the stereotyped list in Digha Nikaya 111, 281 the 
abhihhas “higher psychic powers” (more literally, “higher or supernatura 
knowledge; fntudion") or forms of transcendental knowledge are six m 
number- iddhi ; dibbasota (clairaudience), paracittavijanana (thought¬ 
reading), pubbenivasdnussati (recollecting one’s previous births), sattanam 

. see e g S. Dasgupta, A history of Indian Philosophy, I (Cambridge, 1951), p. 490. 

I t ^ same, he Yoga, 

f The Yoga-system of Patahjaii (Cam¬ 

bridge, Mass.), p. 230 ff. 

10 Eliade, Le yoga, p. 183. is? ff 

II S. Lindquist, Die Methoden des Yoga (Lund,1932), p. 182 . 

12 Lindquist, Siddhi and Abhihna (Uppsala, 1935). 
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— < kn ° Wing ° ther Pole’s - rebirths), asavakkhdyakaranana 
u Y f emanci P atlon already attained). Instead of number 5 th P 

^MwT ,,ha - Sa ^ a " d0tto « mention of <L 

,c|a, ' V°yance with regard to past and future of a I, ring creat- 
)• he paracittavijanana is however also partly based on th P r 
tion of the method of dibbacakkhuP * ” ^ apphca ' 

It may in this connection be recollected that the term abhinna- annear, 
m two contextual senses. First, certain conditions (the Path or the Path 
and best know,edge and full entaneipation etc.) are saM to eoLnel 
2,? ' ° Se,e ” ,y ' “ the Spedal WdWc powers ealled abhimi ll 
as deseribed in , he preceding paragraph . j, 

Bnddte (^S h I.“‘r kn0 "' ed8e ° f ‘ he d ° Mri, “ * aUght 

As to the “divine vision” this occurs also in popular tales In Jat TT 
2 it reads: “they looked about them with divine vision {dibbacakkhuna) 
and obser^ the body of a chariot ht for an emperor to u“ 0 k 

’ ascetic, who had divine vision ( dibbacakkhuna) 

perceives by means of it what a friend of his was a-doing. 

ow the possession of omniscience is compared to that of an ex 
traordinary faculty of sight. Thus Jat. IV 407 it reads- “th P r 
omniscience {sabbanMtaMpakkhim) is dearer than the eye a hundred 

Sa r NiL 13 ’ 1 ^^satL 

ampannassa for the Anyan disciple who has won vision”, an express on 

stanZV \ PUgSmmsa “f« the person who has under- 

of the Sikyas’LaTm f " G ° X ™ Great Seer 

If tmil y 2 ’ ’ samu dayo, samudayo ti kho me bhik- 
have, pubbe ananussutesu dhammesu cakkhum udapadi hanam udanadi 
pmm uJo„aJ, „jj d udapMI _ afo/a> t0 bc , ' ; 

Lon S Td in bre,hr ”- ' hi "^ “ ' a “8'»LefoL 

vision (lit. eye, knowledge with the sense of vision’ comm 1 ther P 

comm'^aToscHheht t‘ ge ' mS1§ht ar ° Se ’ Wisd ° m ( ‘ as meanin g penetration’, 
m.) arose, light ( as meaning radiance or luminance’, comm ) arose” 

t0 vision> beIongs Iike * e man 

siktiH 1 u U th ’ the man Who has been em ancipated by under- 

>he Se, “ kmdS ° f < B “"Lgh„sa, 

The wisdom of the Highest or Supreme Path, by which all the Mesa's 
F°r particulars see Lindquist, Siddhi und Abhinna, p. 75 ff. 
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(“impurities; obstacles”) have been destroyed and the Four Noble Truths 
completely realized, is the same mental element of “knowledge” {panha) 
developed into the Perfected View {samma-ditthi) of the highest order, 
and is the last stage of the purity of insight. 14 

“After conquering Mara’s host by his steadfastness and tranquillity”, 
Asvaghosa tells us in the XIVth canto of the Buddhacarita, “Buddha put 
himself into trance {dadhyau) in order to obtain exact knowledge {viji- 
jhasuh) of the ultimate reality ( paramartham )” (st. 1). In the first watch 
(of the night) he called to mind the succession of his previous births (st. 2 
ff.) with the result that the conviction grew in him that the samsara was 
lacking in substance. In the second watch however “he gained the sup¬ 
reme divine eyesight” ( divyam labhe param caksuh), “being himself the 
most eminent among all who possess sight” {sarvacaksusmatam varah). 
“Then with that completely purified divine eyesight ( divyena parisuddhena 
caksusa ) he beheld the entire world ( nikhilam lokam), as it were in a 
spotless mirror”. “Emphasis is here upon the word nikhilam which 
implies freedom from all limitations, temporal as well as spatial, and 
indicates that the vision was simultaneous”. 15 The Buddha indeed sees the 
passing away and rebirth of all creatures, their staying in hell or heaven. 
Thus, the Tibetan version continues (st. 48), with the divine eyesight he 
examined the five spheres of life and found nothing substantial in exist¬ 
ence, adding some particulars about what the Enlightened One saw, in the 
same manner, in the third watch (cf. st. 56) when he meditated on the 
real nature of the world. 

For the use of the common verbs and nouns of seeing in connection 
with the specific activity of the wise we may for instance quote Majjh. 
Nik. 35 (I, 235) "... a monk in regard to whatever is material shape, past, 
future, present, subjective or objective, gross or subtle, low or excellent, 
distant or near, having seen all material shape as it really is by means 
of perfect intuitive wisdom {sammappahhaya disva) as: ‘This is not mine, 
this am I not...’, becomes freed with no (further) attachment”; ibid. 36(1, 
241) “the recluses or brahmans who do not dwell aloof from pleasures 
of the senses which are bodily..- if they have not properly got rid of 
the sense-pleasures or if these have not been properly allayed, whether 
they experience feelings which are acute, painful, sharp, severe, they 
could not become those for knowledge, for vision, for the incomparable 
self-awakening...” {hanaya dassanaya anuttaraya sambodhaya). 

14 See Shwe Zan Aung, Introd. Essay to Compendium of Philosophy (Translation of 
Abhidhammattha-Sangaha by Mrs. Rhys Davids, London, 1956), p. 69. 

15 Gopinath Kaviraj, in Annals of the Bhandarkar Inst., 5 (Poona, 1924), p. 126. 
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The expression hanadassana “knowledge and insight” (Majjh. Nik. 
12 (I, 68) etc.) was explained by the comm, on Majjh. Nik. II, 21 as 
“the deva-like sight and vision ( vippassana ) and the Way and the fruit 
and knowledge due to reflecting on, and omniscience”. 16 In the same text, 
14 (1,92) we encounter the following communication: nigantho, avuso, 
nataputto sabbannu sabbadassavi aparisesam hanadassanam patijanati: 
carato ca me titthato ca suttassa ca jagarassa ca satatam samitam naria- 
dassanam paccupatthitam ti “your reverence, N. the Jain is all-knowing, 
all-seeing; he claims all-embracing knowledge-and-vision..., saying: 
‘whether I am walking or standing still or asleep or awake, knowledge-and- 
vision is permanently and continuously before me’ ”. The same words and 
phrases are, in 71 (I, 482) used in connection with the Buddha Gotama. 17 
This knowledge-and-vision is the porch to deliverance from earthly 
existence: “k. and v. arose in me: unshakable is freedom for me, this 
is my last birth, there is not now again-becoming” (ibid. 25 (I, 167)) 
nanam ca pana me dassanam udapadi : akuppa me vimutti, ayam antima 
jati, natthi dani punabbhavo ti. 18 

From other places we learn how the composite process indicated by 
these terms may come about: ibid. 25 (1, 170) “then devatas having 
approached me spoke thus: ‘Lord, A. passed away seven days ago’. 
So knowledge-and-vision arose in me that A. had passed away seven 
days ago. Then it occurred to me: ‘A. has suffered a great loss...’ ”. 
And elsewhere (ibid. 128 (III, 162)) “when there was developed in me 
the concentration that has initial and discursive thought, the cone, that 
is without initial thought and has only discursive thought, the cone, that 
is also without discursive thought, and when there was developed the 
cone, that has rapture and that without rapture, and the cone, which 
is accompanied by delight and that which is accompanied by equanimity, 
then the knowledge-and-vision arose in me: unshakable is freedom of 
mind for me, this is my last birth...”. 

Teaching based on knowledge-and-vision is well-founded and convinc¬ 
ing; it has “a causal basis”: “when the recluse Gotama says: ‘I know, 

1 see’ - it is because he does know, does see. The recluse G. teaches 
dhamma from super-knowledge (abhinhaya)”. Thus the same work 77 
(II, 9). 

The man who has left the world and exchanged the domestic for the 

16 See also I. B. Horner, The Middle Length Sayings, I (London, 1954), p. 91. 

17 See also 76 (519) and compare 76 (523). 

18 Cf. also ibid., 29 (I, 196). For states higher and more excellent than knowledge and 
vision see ibid., 30 (I, 203 f.). 
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homeless life is, the Samyutta-Nikaya 3. 3,4 (1,99) says, possessed of five 
mialities ■ morals, proficiency in concentration, insight, emancipa t , 
and the knowledge and vision belonging to the insight of the adept 
^TvaZf, S JpMnM honti... asekkhem Mkhmkna ... 

I MkkhandheM... paMakkhandhena... nrmtnkktmdheM... ma 

vAwanammdkem *»“>• „ if 1 were both t0 

Jce ve “mas and .0 see forms, knowledge and vision (na^assa^) 
within me would thus be better purified”, the commentary explaining. 

hanasankhatam dassanam. “vision” is 

One of those Buddhist terms which is often translated b, vision is 

vwassana • “inward vision, insight, intuition, introspectio . JJ 
Ndc 6 (I 33) 1 “If a monk should wish to be revered and respected he shou 
Mfil h moral habits, be intent on mental tranquillity within, his medit¬ 
ation should be uninterrupted, he should be endowed with 
samya sammnigatd) and be a cultivator of empty places Si y ^ 

(f, 213). ™e compound riP—"“uddhimagga 629). 

—‘“s 

of impemanence, pain, and no.-self; no. contemplation of impermanent* 
alone” “No insight comes about without momentary concen ^ t10 . ’ 
The stages of the normal progress from ignorance to arhantship are. I, 
the abandoning of the ten unprofitable courses of action; II, concentration 
i e A the abandoning of the seven hindrances to concentiation, B t 
eight attainments of concentration; III, understanding: A, insigh (the 
eighteen principal insights beginning with the seven contemplate , 

B tie four paths” (Visuddhimagga 51-). Elsewhere the same text enum¬ 
erates these eighteen insights (694): “in the case of the eighteen pnncipa 
insiehts the abandoning by substitution of opposites is 1) the aband 
ment of the perception 

ins - 7 ) of grasping...; 8) of the perception of compactness..., 9) 

cumulation • 10) of the perception of lastingness....; 11) o t e sign. 

13) of misinterpreting...; 14) of insisting due to grasp- 

„ T . w. Rhys Davids-W. Stede, The Pali Text Society's Pali-English Dictionary 

^Commentary’tAtthakatha) on Yj su ^ himag ®. a f ^shBuddhaghosa, transl. from 
- See also The Path of purification {Vtsuddimagga ) by Bh_ Buddhagnos 
■Crsnomnli IColombo. 1956), p. 51, n. 3o. 
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mg at a core, through the means of insight into states that is higher 
understanding; 15) of misinterpreting due to confusion, through the 
means of correct knowledge and vision; 16) of misinterpreting due to 
reliance (on formations); 17) of non-reflection...; 18) of misinterpreting 

due to bondage, through the means of the contemplation of turning 
away”. 

In the Discourse of the Auspicious which forms part of the Majjhima- 
Nikaya (131; III, 187 ff.) the Lord taught his disciples that the past 
should not be followed after, nor the future desired. “But whoever has 
vision now here, now there of a present thing [i.e. realizing that it is im¬ 
permanent and so on], knowing that it is immovable, unshakable [by 
attachment and so on], let him cultivate it” ( paccupannam ca yo dhammam 
tattha tattha vipassati / asamhiram asahkuppam tam vidva m-anubruhaye). 

The seer who sees all (sabbam passati cakkhuma ) is the one “for whom 
all karma is destroyed, the one who stands unconquered everywhere, 
who is wholly free and fetterless” (Samy. Nik. 5, 8). He is free from every 
craving and incessantly fixed on peace: so passes the man who sees 
away” {cakkhuma parinibbuto ibid. 6, 2, 5). The “man who sees” teaches 
the Norm to men {dhammam deseti cakkhuma, Sarny. Nik. 10, 7); he is the 
giver of the light ( pabhahkaro : ibid.). He is therefore also called the 
seer of the norm {dhammadaso, 8, 3). Sarny. Nik. 7, 1, 8(1,166 ) pubbeni- 
vasam yo vedi, saggdpayam ca passati “whose knowledge has pierced 

many former lives, who sees the heavens and the state of loss and woe 
after death”. 


That the faculty of supranormal sight requires the presence of a 
medium which may be given the name of ‘light’ is almost self-evident. 
The use of words for light in this connection is easy of explanation. 
An interesting passage may be quoted from the Majjh.Nik. (128 (III, 
161)) so I living diligent, ardent, self-resolute, both perceived a limited 
light-manifestation (i. e. a l.-m. in regard to a limited object of meditation- 
al exercise) and saw a limited (number of) material shapes; and for a 
whole night and a whole day I perceived a boundless light-manifestation 
and saw a boundless (number of) material shapes... Concerning this, it 
occurred to me: ‘At the time when concentration {samadhi) is limited 
my vision {cakkhu) is limited, so with limited vision I both perceive a 
limited hght-manifestation {parittam ceva obhasam sanjanami) and see 
a limited (number of) material shapes {parittani ca rupani passami). But 
at the time when my concentration is not limited my vision is boundless, 
so with boundless vision for a whole night and a whole day... I both 
perceive a boundless light-manifestation and see a boundless (number of) 
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material shapes.” Passages such as the following are, in this connection, 
perfectly clear: jutima mutima pahutapahho “bright, understanding and 
rich in wisdom” or “vision and light are thine, thine wisdom wide” 
(Sutta-Nipata 539); cf. also 508 katham upapajjati brahmalokam jutima 
“how, Lord of light, can man pass hence to Brahma’s realms?” 

The Buddha or Tathagata may even be said to have become vision 
{cakkhubhuta). Thus Ahg. Nik. 10, 115 (5, 226) “he has become vision 
(then eye), he has become knowledge, become dhamma, become Brahma 
...”; cf. Vinaya Pitaka, Suttavibhanga 4, 9, 2 (3, 104) “there live dis¬ 
ciples who have become vision”. 22 

The Pali term cakkhumant-, lit. “being gifted with sight, possessed of 
eyes”, is used of those who have clear sight, intuition or wisdom, and 
especially of the Buddha himself “the seer, the all-wise”: Sutta-Nipata 
31 saranam tam upema cakkhuma “we come for refuge to thee, O seer , 
541 Buddha is addressed as cakkhuma, addha muni, sambuddho seer, 
all-enlightened sage”. From these frequent epithets and appellations it 
appears that the old ideas of supranormal ability conveyed by terms such 
as muni, isi (rsi, “sage”: 1025), isisattama (“best of rsis”: 356); devisi 
(“godlike sage”: 1116) and words for “eye” were now applied to the 
Buddha. It is the All-seeing one who, alone, sweeps away all darkness 
(Sutta-Nip. 956); all cognizance and might is his (992); he, the Buddha 
and Cakkhuma, has, on earth, proclaimed the truth of the Doctrine 
(993). The term cakkhuma applies however also to other beings. In 
Sutta-Nip. 706 the Lord for instance exhorts a disciple to shed all de¬ 
sires, “regulate your life with clear sight {cakkhuma patipajjeyya ), then 


you would traverse this hell on earth . ^ 

Compare also Sutta-Nip. 161 buddho dhammesu cakkhuma “the 
Wake has vision into things” 23 ; and, in illustration of the allied sub¬ 
jects, also: ibid. 231 saha v'assa dassanasampadaya tayas su dhamma 
jahita bhavanti : sakkayaditthi vicikicchitan ca silabbatam vapi yad atthi 
kind “in winning vision comes the riddance of the belief that the self 
is the body; doubt that rule and rite suffice; the freedom from hells... ; 
ibid. 530 anuvicca papahca-namarupam ajjhattam bahiddha ca roga- 
mulam “who sees as hindrance name-and-form, within, without, as root 


22 See I. B. Horner, The Book of Discipline, I (London, 1949), p. 182. 

23 E. M. Hare, Woven cadences of Early Buddhists (London, 1947), p. 26. 

24 Lord Chalmers, Buddha's Teachings being the Sutta-Nipata (Cambridge, Mass., 
1932), p. 129. 










































312 Some notes on Buddhist ideas on “ vision ” 

Samyutta-Nikaya 1, 4, 9 (I, 39) sutam eva pure asi, dhammo cakkhu- 
matanubuddho / saham dani sakkhi janami, munino desayato sugatassa “till 
now had 1 but heard about the Norm, revealed by the Man of Vision 
clear. Today I know, eye-witness of the Sage, the Blessed One teaching 
(that Norm to men)”. 26 

In the writings of the Buddhist the eye is often mentioned not only 
as an organ of sense, but also as an important channel of mental acquir¬ 
ing. Sight is the first and most important of the senses, the most valuable 
thing, heading the list in the numerations of the bodily faculties of per¬ 
ception. As a channel of mental acquisition it is the faculty of perception 
and apperception, insight, knowledge. It may be connected with naria- 
(Skt. jnana-) “knowledge, insight, recognition”, referring to the ap¬ 
perception of the Truth: “intuition and recognition” which means 
perfect understanding”. The verbal phrase janati passati “to know and 
to see” likewise means “to understand clearly”. The noun nana occurs 
in couple-compounds together with terms of sight: nanctm dassanam 
(Skt. darsanam “faculty of apperception, insight”) is an expression for 
“full insight” and one of the characteristics of arhantship: Samyutta- 
Nikaya II, 171 “there arose in me insight (hanah ca pana me dassanam 
udapadi), the emancipation of my heart became unshakeable, this is my 
last birth...”. 

Besides, the Buddhists distinguish various aspects of praeter-normal 
visionary or intuitive sight, for instance the eye as the instrument of 
extrasensory perception, the “clairvoyant eye”. This “eye” is the gift of 
favoured beings whose senses are developed to an extraordinary degree 
and who through right cognition have acquired the two visionary facul¬ 
ties known to some authorities as (Pali) dibbacakkhu- (Skt. devacaksuh ) 
and buddhacakkhu-. Although there is considerable difference in def¬ 
initions and confusion in the exact terminology used in Buddhist liter¬ 
ature, the texts agree in assuming the existence of a higher faculty than 
the physical senses. This higher “sight” provides an explication of facts 
otherwise inexplicable. Without going into redundancies and all the 
different views to be found in our sources and drawing attention only to 
some points of interest in connection with our subject mention may be 
made of the pahcacakkhu or “five superior qualities of vision” which, 
being partly physical, partly mental or spiritual in character are possessed 
by a Buddha. They are described in the Cullaniddesa 235, Mahavastu I, 


The translation is Mrs. Rhys Davids’ (The book of Kindred Sayings, I London, 
1950, p. 41). 
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158, 1 ff. 26 Leaving aside the mamsa-cakkhu or physical eye which, 
though needing light, is said to be exceptionally powerful 27 - “because 
there is nothing in the Buddhas that can be measured by the standard of 
the world, but everything appertaining to the great seers is transcendental 
- they are the devacaksuh, prajnacaksuh (Pali pannacakkhu), dharmacak- 
suh (Pali samantacakkhu), buddhacaksuh. They do not need physical 
light. 28 

The dharma eye consists in the intellectual possession of the “ten 
powers” (the power of knowing what is and what is not a causal oc¬ 
casion, of knowing whither every course of conduct tends, etc.). In 
Pali literature the term dhammacakkhu- seems to be interchangeable with 
vipassana “inward vision, intuition”, to which we will have to revert. 
It denotes the dawning of the spiritual sense in man on conversion, oc¬ 
curring frequently in the standing formula at the end of a conversation 
with the Buddha which leads to the interlocutor’s “eye-opening” or to his 
perceiving of the changeability of the phenomenal world. Cf. e.g. 
DIghanik. I, p. 86... imasmim yeva asave virajam vitamalam dhammacak- 
khum uppctjjissathati. That is to say: “this ‘eye’ is characterized as a 
faculty of true knowledge, undisturbed by rajaih) (“staining dust, im¬ 
purity”) and free from obscurity ( vitamala :-).” In the commentary on 
the same text, I, 237 the term is explained as follows: dhammesu va 
cakkhum dhammamayam va cakkhum. When it is fully developed the 
convert is established in the fruit of sotapatti- (i.e. his entering upon the 
noble eightfold path”), i.e. “the fruit of conversion”. The expression 
dhammacakkhu is used of the attainment of that right knowledge which 
leads to Arhantship, viz. the perception of the impermanency of all 

26 For the other text-places see T. W. Rhys Davids and W. Stede, The Pali Text 
Society's Pali-English Dictionary, III (Chipstead, 1922), p. 90; F. Edgerton, Buddhist 
Hybrid Sanskrit Grammar and Dictionary (New Haven, 1953), p. 221. 

27 For particulars the reader may for instance be referred to J. J. Jones’ translation 

of the Mahavastu, I (London, 1949), p. 125 ff. runt 

28 It may be of interest to quote also a passage from the commentary ot the Bud- 
dhavamsa, called MadhuratthavilasinI and written by Bhadantacariya Buddhadatta 
Mahathera (edited by I. B. Horner, Oxford, 1946): p. 33 cakkhuma tiettha cakkhatiti 
cakkhusamavisamatp vibhavayati ti attha taippana cakkhu duvidham: hanacakkhu marp- 
sacakkhu ti. tattha hanacakkhu pahcavidharp- buddhacakkhu dhammacakkhu samanta¬ 
cakkhu dibbacakkhu pahhacakkhu ti. tesu buddhacakkhu nama asayanusayahanan 
c'eva indriyaparopariyattihanah ca yarn ‘buddhacakkhuna lokarp voioketi ti agatarp; 
dhammacakkhu nama hetthima tayo magga tini ca phaldni yam ‘virajarpvitamalarp 
dhammaccakkhurp udapadi ti agatam; samantacakkhu nama sabbahhutandnam yarp 
tathupamadhammamayam sumedha pasadam aruyha samantacakkhu ti agatam; dib¬ 
bacakkhu nama alokavaddhanena uppannabhihha cittena sampayuttahanarp yam dib- 
bena cakkhuna visuddhend ti agatarp-, pahhacakkhu nama cakkhurp udapadi nanarp 
udapadi ti c’ettha pubbe nivasadihanam pahhacakkhu ti agatam mamsacakkhu nama — 
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things and all beings. Hence it has indeed rightly been compared to 
what is in other religions called conversion. Cf. e.g Milindap 1 31 
atha kho tassa... virajam vitamalam dhammacakkhum udapadi '“there 
arose m her heart the Insight into the Truth, clear and stainless”, and 
the object of this insight is the fundamental Buddhist truth that “whatso¬ 
ever has beginning has the inherent quality of passing away” 

The deva eye of the Buddhas - which is frequently mentioned - is 
according to the definition furnished by the Mahavastu, the same as 
iat which the devas, yaksas, raksasas etc. possess, only superior, larger 
and more expansive. This eye is concerned with mental forms. Remark¬ 
ably enough the corresponding dibbacakkhu of the Pali sources is de¬ 
scribed as the eye of a seer, all-pervading and seeing all that proceeds in 
hidden worlds. It is sometimes also asserted that dibbacakkhu- enables 
an individual to see visible objects, although these may not be ordinarily 
perceived by the normal faculty of vision.** No distinction is, here again 
made in this respect between the supranormal faculties of human seers 
/u dlVmC qualities and Acuities of the denizens of heaven. In the 
udhammavatara this “eye” is defined as the “knowledge” arising when 
m the fourth stage of jhdna, it is identified with the object (st. 1100 
atthasadhakacittam tarn catutthajjhanikam matam / tarn cittasamyutam 
nanam divvacakkhum vuccati). Some particulars may be added: by means 
o is deva-eye the bodhisattva sees fair beings and foul beings passing 
away and coming to birth (Mahav. I, 228); he sees how they reach a state 
m accordance with their karma, and this seeing implies an insight and a 
nowledge (ibid. II, 283).“ The famous seer Asita, being possessed of 
great magic and power could by means of his deva-eye survey the 

n t r “ ° rder t0 l0Cate the birth of Buddha (ibid. 

•). o place is indeed beyond its range of vision (II, 359). The 

(IlF 103) enablCS kS P ° SSeSSOr t0 Perceive what other bein 8 s are thinking 

The “eye of wisdom” (prajhacaksuh) is described as identical with 
hat possessed by individuals arranged in eight classes according to their 
power of sight from the convert up to the arhat; it is, however, clearer 
(Mahav. 1 159). It is the “eye” of perfect understanding, belonging to 
him who knows all that can be known. The prajna or “wisdom”" 

so ?° pi , nath Kaviraj, in Annals Bhandarkar Inst. 5, p 123 

(a 3fiv-A mayb i! deSCnbedaStheWOrkin8ofthe ‘ Self ’ in m an. Cf. also Udana 4 1 
(P- A monk is possessed of wisdom or insight (pahhavd), endowed with the in- 
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occurring, in Buddhist texts, with many of the associations which are 
known from Patanjali’s Yoga, is said to develop when the mind is 
purified by samadhi (complete concentration): cf. Bodhicaryavatara- 
pancika, p. 348 yathdvasthitapratityasamutpannavastutattvaparicayalaksa- 
na prajna and samathaparisodhitacittasamtane prajhayah pradurbhavat 
suprasodhitaksetre sasyanispattivat. This view is in harmony with the 
conviction that the Ultimate Truth ( paramarthasatya ), the realization of 
which is an essential condition for attaining the highest goal, reveals 
itself only by prajna, knowledge of things as they are in themselves. 
This prajna consisting however of a series of successive stages, it is not to 
be supposed that the prajhacaksuh represents prajna integrally. 

Of special interest is a passage of the Samyutta-Nikaya, 41,1, where a 
man’s eye of wisdom is declared to be conversant with the profound 
teaching of the Enlightened One:... yassa te gambhire buddhavacane 
pahhacakkhu kamati, the verb kamati being explained as vahati, pavattati 
“travels, proceeds, carries on”. The medium by which the person takes 
Buddha’s words is “the eye of wisdom”. 

The Buddha eye, before which all other powers pale, finally is what 
may be called complete intuition. It comprises the eighteen special 
attributes of a Buddha, viz. infallible knowledge and insight of the past, 
of the future, and of the present; all his acts of body, speech and thought 
are based on knowledge and concerned with knowledge; there is no 
falling off in resolution, in energy, in mindfulness, in concentration, in 
insight, in freedom; there is no faltering, no impetuosity; his mindfulness 
never fails; his mind is never disturbed. There is no thoughtless indif¬ 
ference; there is no preoccupation with the multiplicity of phenomena. 

The character of these special “eyes” is sometimes illustrated by a 
simile or comparison. Thus, Anguttara-Nikaya 92 (1, 242) it reads: 
“just so, monks, in the autumn season when the sky is clear and the clouds 
have fled, the sun leaping up into the firmament drives away all darkness 
from the heavens and shines and burns and flashes forth, - even so in 
the Ariyan disciple arises the flawless, taintless dhammacakkhu, and 
along with this arising three fetters are abandoned... .” 32 

Another favourite designation of the man who is characterized by 
supreme insight and wisdom is, also in Buddhist circles, dhira-. Thus it 

sight which goes on to discern the rise and fall (i.e. birth-and-death, beginning-and-end: 
udayattha), with the noble (Aryan) penetration which goes on to penetrate perfect 
ending of Ill”. 

32 Translation by F. L. Woodward, The Book of the Gradual Sayings, I (London, 
1960), p. 221. 
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reads Itivuttaka 1, 3, 3 (17): “He who is wise and diligent wins twofold 
advantage, viz. what is good in this life and what is good in the future life, 
because he grasps that in which his advantage lies, the inspired man 
(i dhiro) wins the name of wise”. The translation “inspired” was also 
adopted by Woodward. 33 Similarly Udana 8, 5 (82) “when he had 
eaten Cunda’s food... the inspired one {dhiro, here referring to Buddha 
Gautama who is often addressed by this epithet) felt a dire sickness, to 
end in death. The translation “muser” proposed by Hare 34 creates 
misunderstanding: Sutta-Nip. 45 “if one finds a friend with whom to 
fare, rapt in the well-abiding” {sadhuvihari-dhiram)-. “a dhyanin, rendered 
‘rapt’ herein”. Ibid. 250 the term has even been translated by “saint” 35 : 
sahgatigo sabbadukkhappahino na lippati ditthasuteso dhiro “the saint who 
leaves all ties and has vanquished all ills, is stained by nought he either 
sees or hears”. The dhira illumine (349); they abstain from all wrong, 
prevail over the pains of hell and are energetically devoted to concentra¬ 
tion (530)”: they do not grieve for death and decay (581). The dhiro 
is also sappahho “wise” (591); jhdnapasuto “intent upon dhyana-” (709); 
he is proof against the things of sense (778) and free from groundless 
opinions (913); he is released (913) and crosses the flood (1052). 

A Pali passage illustrating the use of dhira- in Buddhist circles is also 
Samy.Nik. 45, 4: “whoso has faith ( saddha ) and wisdom (pahha), these 
two states ( dhamma ) for ever yoked together lead him on: conscience 
( hiri ) the pole, and mind ( mano ) the yoke thereof, and heedfulness (sati) 
his watchful charioteer. The car is furnished forth with righteousness 
{slid), rapture ( jhana) its axle, energy (viriyo) its wheels, and calm ( upek- 
kha ), yokefellow of the balanced mind {samadhi), desirelessness {aniccha) 
the drapery thereof, goodwill or freedom from malice ( avyapado ) and 
harmlessness ( avihimsa ) his weapons are, together with detachment of 
mind ( viveko ). Endurance ( titikkha ) is his leathern coat of mail, and to 
attain the peace ( yogakkhemaya ) this car rolls on. It is built by self, by 
one’s own self becometh this best of cars, unconquerable (in battle). 
Seated therein the sages {dhira) leave the world, and verily they win the 
victory.” 36 

The term dhira- occurs, however, also to denote “the expert, the wise 
man”, e.g. Sutta-Nip. 211 “the experts {dhira) acclaim as ‘sage’ {munim) 

33 F. L. Woodward, The Minor Anthologies of the Pali Canon, II (London, 1948), 
p. 127. 

34 Hare, Woven Cadences, p. 7, n. 2. 

35 Chalmers, o.c., p. 63. 

36 The translation is F. L. Woodward’s, The Book of the Kindred Sayings, V (London, 
1956), p. 5. 
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a „ all-wise conqueror...”; see also 838; cf. also ibid. 775 appam K idam 
jivitam dhu dhira “this life is brief, say the sages”. 37 

It cannot be part of our task to run over the accounts of the Mahayan- 
ist texts in regard to the omniscience of the transcendental and divine u - 
dha the less so as some useful notes on this point were recently collected 
bv Pettazzoni. 38 What should however not be left unmentioned is that 
however much this omniscience may have been sublimated in esoteric 
interpretations and speculative elaborations of the various schools, it 
has an expression in art based on the elementary art of seeing In 
Mahayanist Buddhist art the third eye in the middle of the forehead is, 
like the plurality of heads, looking different ways, a regular symbol of 
the unlimited power of vision. 33 The import of this fact is not lessened 
by its being due to Hindu, especially Sivaite influences: this symbolism is 
applied to the highest figures of the Mahayanist religion, including those 
which give personal shape to the first principle of being, prior to emana¬ 
tion, and even so omniscient. 


„ Here Chalmers has: “seers”, in 719 “steadfast” (?). In Pali also dhira- may also 
. Skt dhira (dharayati) The commentators give both etymologies, dhiya 

“detesting evil”. 

38 Pettazzoni, o.c., p. 126 ff. 

38 See also W. Kirfel, Die dreikopfige Gottheit (Bonn, 1948), p. 38 It. 
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XV 

PRATIBHA 

A term of no mean interest in this connection is pratibha-. Occurring in 
a variety of post-Vedic texts this word is, in the Nirukta (14, 4), given the 
sense of “image” and in nispratibha- (Hariv.) “devoid of splendour” has 
preserved the sense of “light” or “splendour”. It etymologically belongs 
to prati-bha- “to shine upon; come into sight, present oneself to” but also 
to appear to the mind, to flash upon the thought, occur to, become clear 
or manifest” (Nir. 4, 6 pratibabhau “it was revealed”, of the Rgvedic 
sukta 1, 105 which was revealed to Trita when he was thrown into the 
pit: tritam kupe ’vahitam etat suktam pratibabhau). It usually denotes 
“a sudden thought, ‘ein aufleuchtender Gedanke’ (Petr. Diet.), a quick 
understanding or insight”, then also “presence of mind, wit, genius”, 
“boldness, audacity”, “fancy, imagination”. The substantive pratibhana-, 
moreover, means “obviousness, intelligence, presence of mind, quick¬ 
wittedness, brilliance”. In Buddhist texts the association with “readiness 
in speech” is perhaps more marked, hence “presence of mind, brilliance, 
inspiration”, especially as manifested in speech: Suv. 13, 2 tasya prati- 
bhanam utpannam “he became inspired to speak his thoughts”. 1 It is clear 
that here again the various translations given and needed refer only to 
aspects of the idea conveyed by the term under discussion. 

In its ordinary non-technical use the term also refers to “the sudden 
knowledge of a future thing, an inexplicable intuition as to what may 
occui in the future”. It also includes - even in ordinary life - “the power 
of understanding all kinds of sounds without effort, all that may be 
communicated by any animal in the world, and the power of having 
heavenly visions”. 2 A place interesting because of the combination with 
dhi- is Kathas. 5, 96 pratibhatas ca pasyanti sarvam prajnavatam dhiyah 
the insight of the wise sees everything by ‘intuition’”. 

The term pratibha- is however also used in technical discussions of 
philosophers and of those theorizing on yoga and aesthetics. It may be 

a Edgerton, Buddhist Hybrid Sanskrit Dictionary (New Haven, 1953), p. 366. 

S ' Dasgupta, A History of Indian Philosophy, I 3 (Cambridge, 1951), p. 342 f. • V 
(Cambridge, 1955), p. 127, following Jayanta’s Nyayamanjarl, and also E. W. Hopkins, 
in J.A.U.b 22 (1901), p. 342 f. According to comm. (e.g. Vyakhya on Bhattik. 11 9) 
p. = rnatih. " ’ ' 


discussed here at some length because it is in a way the counterpart of 
the Vedic dhi- in later times and because, moreover, the philosophical 
grammarians who, like other theorists, used the term were of the opinion 
that their branch of knowledge was rooted in the Vedic hymns themselves. 
It is worth while to enumerate some Indian definitions. According to 
authorities belonging to the Nyaya tradition of thought 3 the term may be 
explained as “a special mode of forming and retaining conceptions of the 
‘quivering’ or ‘sudden appearance or manifestation’ description” (sphur- 
tydkhyo buddhivisesah), or pratibha is regarded as “intuitive consciousness 
abounding in always new eye-openings (or, awakenings)” ( prajha nava- 
navonmesasalinipratibha mata), and some authorities call it brightness 
(diptih). It is ‘revelation’, transcendental knowledge suddenly realized. 

Pratibha is that function of the mind which, while developing without 
any special cause, is able to lead on to real knowledge, to an insight into 
the transcendental truth and reality. It is intuition from within, the divine 
spark which suddenly illumines darkness into light. It is that which gives 
the realization of identity. 

The yoga discipline, that is the purification of body, mind, and soul is 
to prepare the individual for the beatific vision. 4 There is an interesting 
passage in Patanjali’s Yogasutras, viz. 3, 33. After mentioning the siddha- 
darsanam, i.e. vision of the siddhah (i.e. of those who have attained their 
goal, are perfect and “beatified”, endowed with “praeternatural” faculties) 
the text states that as a result of pratibha- the yogin can discern All (the 
totality): pratibhad va sarvam. The Bhasya furnishes us with the following 
commentary: “The so-called intuition 5 is the deliverer ( tarakam ). This is 
the preliminary form of the (intuitive) knowledge derived from dis¬ 
crimination, just as the light at dawn (precedes) the sun. In this other way 
the yogin knows All (the totality: sarvam) at the rise of the intuitive 
knowledge ( pratibhasya jhanasya). In his subcommentary Vacaspatimisra 
adds: “ Pratibha , that is comprehension ... For in the case of one who 
practises a constraint which leads to deep meditation (“elevation”), there 
results, when he attains perfection therein, an (intuitive) knowledge due 

3 M. Bhimacarya Jhalaklkar, Nyayakosa or Dictionary of technical terms of Indian 
philosophy (Poona, 1928), p. 538. - See also B. Bhattacharyya, in Ind. Hist. Qu., 9, 44. 
According to Marnfanamisra (± 850, Purva-Mimamsa) Vidhiviveka, pratibha is the 
intuition or instinct ( prajha ) conducive to the knowledge of the relation of cause and 
effect between various things. See also R. Shamshastri, in Am. Bhand. Or. Res. Inst., 
11, p. 353. 

4 See also S. Radhakrishnan, Indian philosophy, II (London, 1923 [T948]), p. 372. 
6 J. H. Woods, The Yoga-system of Patahjali (Cambridge, Mass., 1914), p. 261 trans¬ 
lates: “vividness”. Cf. e.g. also S. IC. Saksena, Nature of Consciousness in Hindu 
Philosophy (Benares, 1944), p. 109 etc. 
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to that comprehension which is the characteristic sign of the dawning of 
the deep meditation (“elevation”). In this way the yogin discerns All. 
And this (intuitive knowledge), since it serves to bring the elevation near, 
delivers from the samsara and so it is a ‘deliverer’”. “This divining 
power of intuition”, a modern interpreter 6 remarks, “is the power which 
lies above and behind the so-called rational mind; the rational mind 
formulates a question and lays it before the intuition, which gives a real 
answer, often immediately distorted by the rational mind, yet always 
embodying a kernel of truth ... But this higher power ... may act directly, 
as full illumination, ‘the vision and the faculty divine’ 

In 3, 36 the author of the Yogasutras and the commentaries con¬ 
tinue to explain that when, in virtue of the perpetual sacrifice of the per¬ 
sonal man, the spiritual man is realized, there awakes in him those 
powers the physical counterparts of which we know in the empirical 
world: there arises an intuitive knowledge of the subtile or concealed 
or remote, whether past or future; one has access to supernal sounds, 
consciousness of supernal colours, flavour etc. Vacaspatimisra adds 
that the central organ (manah) and the organs of hearing, feeling, 
sight, taste and smell are in each single case in direct causal relation with 
the supernal sounds etc. and with the intuitive knowledge called pratibha. 

In Patanjali’s Yoga system of thought pratibha is therefore the supreme 
faculty of “omniscience” which is evolved through a continued practice 
of concentration on the self as appearing in the form of the phenomenal 
ego. “It is said that as practice continues, and before the glory of the 
final illumination yet breaks forth, there dawns .... in the fashion of the 
effulgence of the morning sun before the actual rise of the orb above the 
horizon, an unspeakable splendour in which the entire universe stands 
fully revealed. It is a vision in eternity ... simultaneous, truthful, all- 
comprehending, and serene. It is, so to speak, the vision of the many as 
reflected in the mirror of the one, and although there is still predominance 
of multiplicity it is at this stage so thoroughly infused with the unity that it 
is in a sense identical with it.” 7 The authorities on yoga explain that when 
one goes beyond the first two stadia of ecstasy and concentrates one’s 
citta- ( mind comprising the sense faculties” 8 ) on one’s phenomenal ego, 
i.e. the subject of relative consciousness ( asmita ) as illumined by the light 
of the Spirit, one becomes self-conscious, that is to say, one attains to a 

6 Ch. Johnston, The Yoga sutras of Patahjali (London, 1949), p. 123 f. 

7 Gopinath Kaviraj, “The doctrine of pratibha in Indian Philosophy”, in Annals of 
the Bhandarkar Institute, 5 (1923-4), p. 1 ff. and 113 ff. 

For the characteristics of citta according to the Yoga school of thought compare 
S. Dasgupta, A history of Indian Philosophy, I (Cambridge, 1951), p. 261 ff. 
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state of subjective intuition. It should however be remembered that this 
“self-consciousness”, though being its last term, still belongs to our 
phenomenal existence. Consisting in a realization of the relative unity of 
subject and object it is equivalent to the so'hamjhana of the Vedanta. 
It constitutes the highest mystic acquisition of the yogin, next only to his 
self-realization. “It is the pointed apex of a broad-based pyramid-like 
edifice, beyond which is Eternity.” 9 How it is possible that this concentra¬ 
tion leads to “omniscience” is explained by the author of the commentary 
(Yoga-bhasya) on 3, 49: “the gunas (aspects of material reality) which 
are the essence of all things which have both the determinations and the 
objects-of-determinations as their essence, present themselves as being 
the essence of the object-for-sight in its totality to their owner, the soul” 

(sarvatmano guna vyavasayavyavaseyatmakah svaminam ksetrajham 
pratyasesadrsyatmatvenopasthitah ): that is to say, the objective phenomena 
and their knowledge become simultaneously present to one s cosmic 
consciousness. This self-consciousness, which is All-consciousness, is 
pratibha. In its “light” all things are simultaneously and in all their 
aspects revealed. 

Yogins are believed to have the power of perceiving immediately 
(pratyoksa -) the most distant things beyond ordinary human senses, a 
power winch they can acquire and bring to a state of greater perfection by 
gradually increasing their concentration. Since by the effects of this 
essentially miraculous power one may taste heavenly delights and an 
endless variety of exquisite pleasures as well as have a full command of 
all that one may wish to possess, it is clear that the ‘ pratibha could 
also be an obstacle in the progressive path of yoga, because it distracts 
the adept from attaining the highest goal. This unwished for consequence 
is faced up to in Mbh. 240 (239), 24, where it is expressly enjoined that 
it is not an acquisition worth coveting: pratibham upasargams capy 
upasamgrhya yogatah / tarns tattvavid anadrtya atmany eva nivat tayet 
“when one has experienced ‘ pratibha ’ and ‘(praeternormal) obstacles by 
means of yoga, the man who knows the true nature of things must pay no 
attention to them and suppress them in himself” (compare Nilakantha: 
pratibham sakalasastrarthabhanam (“intuitive knowledge of the contents 
of all the authoritative texts”) upasargah divyahganasamgadayah tarns 
ca upasamgrhya yogabalena labdhva anadrtya ca atmani buddhav eva 
nivartayet samharet buddhikalpitatvat tesam tatraivasamharasyayuktatvat. 

In the Sivapurana, Vay. Samh. 29, 78, where the term is explained as 
denoting the faultless illumination of things subtle, hidden, remote, past 
Gopinath Kaviraj, o.c., p. 9 f. 
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and future, it is also said to be one of the super-normal obstacles ( divya 
upasargah) in the path to self-realization; nevertheless, the phenomenon is 
an indication of the proximity of this realization ( siddhasucaka -). “In 
view of the multiplicity in the object of this vision it is held to be an im¬ 
pediment to kaivalyam (the state of absolute emancipation, the perfect 
isolation or independence obtained by it) and to the highest wisdom which 
leads through the cessation of all mental life to that supreme state.” 10 

In studying the history of words which are important from the point of 
view of the history of Indian culture one always meets with the regrettable 
fact that with the exception of a limited number of texts no complete 
indices of words exist. It is therefore not possible to give an essentially 
complete account of the uses made, for instance in the puranas, of the 
term under examination. In the Mahabharata however it occurs several 
times, to attract the attention of Hopkins 11 and Gopinath Kaviraj. 12 
It is among the many technical terms of Yoga which are contained in 
the later epic. The perfected yogin, who, by means of the methods of 
fixing the mind ( dharanah ), has overcome the elements, selfishness and 
intellect, attains to pratibha (“complete and faultless illumination”, 
Hopkins), in which state he surpasses the gunas (i.e. materiality) and is 
able to perform “miracles”. In discussing the method of overcoming the 
impediments to yoga the author of Mbh. 12, 274, 7 opposes pratibha (in 
the sense of anyasamdhana- (Nllakantha) to nidra (“sleep”) in the sense of 
ananusamdhana- “absence of close and searching inspection or inves¬ 
tigating”. In 12, 316, 14 the term is coupled with - and opposed to - 
apavarga- “emancipation from bodily existence”, to which it was con¬ 
sidered an impediment. In 12, 239, 24 - where Nllakantha explains it as 
sakalasdstrarthabhanam - the great epic even expressly teaches that it is 
not an acquisition worth desiring, no doubt because it may occasion 
distractions. The pratibha is indeed the yogin’s objective till he surpasses 
mastery, i.e. the ability to create things like Prajapati, the power to 
conceal oneself, to drink up all water etc., that is to say to bring the five 
elements into one’s power. When he has subdued also egoism and in¬ 
tellect ( buddhih ) which is the “soul” of these six, then the vyaktam, i.e. 
what has been developed and manifested and is therefore perceptible by 
the senses, becomes avyaktam “unmanifested, transcendental” to him and 
there appears in him the “complete faultless illumination” (nirdosapra- 

10 Gopinath Kaviraj, o.c., p. 7. 

11 E. Washburn Hopkins, The Great Epic of India (New York-London, 1902), p. 
107, n. 1, 181; see also the same, in J.A.O.S., 22, p. 355. 

12 Gopinath Kaviraj, o.c., p. 128 ff. 
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tibha krtsna: Mbh. 12, 236, 26, the expression being explained by Nlla¬ 
kantha as samsayaviparyayasunyam jhanam). Elsewhere however it occurs 
in the sense of “flash of intuition, breaking forth of an idea” ( sphurti- 
“sudden appearance or display”, Nllakantha), e.g. 12, 260, 1. 

Beside the philosophical sense given in Buddhist texts to the term under 
consideration it may express a “literary” idea. Its more popular meaning 
(translatable by some English phrase like “faculty of improvisation”, 
or “fluency in literary expression”) is illustrated in the Sam.Nik. I, 187 
Vanglsa, the irrepressibly fluent ex-occultist, is smitten with remorse for 
having, because of his rhetorical gifts {patibhana -), despised friendly 
brethren, and breaks forth once more to express his repentance ... When 
the afflatus was upon him in the Buddha’s presence, he would ask leave 
to improvise with the words: “it is manifest (revealed) to me, Exalted 
one!” The response is: “let it be manifest to thee (have inspiration) 
Vanglsa!” 13 It is clear that patibhana- stands for the poetical gift, the 
faculty of producing, by way of “improvisation”, verses and of expressing 
thoughts in well-structured speech. 

A similar passage occurs Ang.Nik. Ill, 239 where Pingiyani, a brahman 
of Vesali, is related to have been present with a large company of people 
gathered to pay honour to the Buddha. The sight of the Master, sitting 
in their midst and outshining them all, inspired him: “patibhdti mam 
Bhagava”. When the Buddha answers him: “be then inspired!”, he bursts 
into an improvisation in his honour. In another chapter (II, 230) the same 
work enumerates the four types of poets: poets by reflection ( cintakavi -), 
poets by traditional learning ( sutalcavi -), a “didactic” poet ( atthakavi -), 
a poet by inspiration ( patibhanakavi -). 

For a non-technical use of patibhana- one might also refer to Vinaya- 
Pit., Suttavibh. 26, 1 (4, 60) where the venerable Udayin is related to have 
sewed a robe for a nun and, while dyeing it well, to have made on it, by 
his own wit or ingenuity ( patibhanacitta -), a bold design. 14 Hence also 
the phrase patibhantu tarn “let it occur to you, call to mind” (Samy.Nik. V, 
81), patibhati mam “it occurs to me”; cf. also in Sanskrit Mbh. 1, 3, 32 
sarve ca te vedahpratibhasyanti sarvani ca dharmasastrani. This expression 
is also used in connection with the Buddhist Doctrine, e.g. Mahavagga 
5, 13, 9 “may the Dhamma so become clear to you that you may speak” 
( patibhatu tarn bhikkhu dhammo bhasitum). Here also the context is of 

13 Shwe Zan Aung and Mrs. Rhys Davids, Points of Controversy or Subjects of Dis¬ 
course ( Kathavatthu ) (London, 1960), p. 379, n. 1. 

14 For particulars see I. B. Horner, The Book of the Discipline II (London, 1957), 
p. 285, n. 5. 
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interest, because the disciple addressed assented and “he intoned all the 
verses in the Book of the Eights” 15 ; Suvarnabh. 13, 2 tasya pratibhanam 
utpannam “he became inspired to speak his thoughts”. 

With regard to the expression patibhana- Mrs. Rhys Davids 16 trans¬ 
lating the relevant passage (Samy.Nik. 8, 3) as follows: “on another 
occasion, at the same place, the venerable Vanglsa was despising amiable 
brethren because of his skill in improvisation”, supplies the note: “pati¬ 
bhana- : in popular usage, as here, that swift facility in adapting knowledge 
and expressing it, which is so marked by V.’s chief talent....” “ Patibhanam 
is the rapid suggestion of an idea in a case of doubt or difficulty, an 
illumination; so that patibhanako, the man of ready wit, may be compared 
with upayakusolo, the man fertile in resource.” 17 Another translation is 
“flash of ideas”. 18 It may also answer to “illumination, intelligence; 
readiness or confidence of speech, promptitude etc.”, 19 to “readiness in 
speech, self-confidence, brilliance, esp. as manifested in speech, quick¬ 
wittedness and inspiration”. 20 

In the Buddhist doctrine of logical analysis four branches of the same 
are distinguished: the analysis ( patisambhida -) of meanings “in extension” 
0 attha -), the analysis of reasons, conditions, or causal relations ( dhamma -), 
the analysis of definitions ( nirutti -), and the so-called patibhana-patisam- 
bhida “the analysis of intellect to which things knowable by the foregoing 
processes are presented”, or “analytic insight into the three preceding 
processes”. 21 Patibhana- is defined in the Abhidhanappadlpikasurl as 
follows: pa(imukha bhavanti, upatthahanti heyya etenati patibhanam 
“patibhana- means that by which things knowable (i.e. which come under 
the three preceding branches of logical analysis) become represented, are 
present”. The representative or ideating processes are not themselves 
patisambhida, but are themselves (as knowables) analysed in patisambhida- 
hariam “analytic insight”. 22 The term was translated by Conze 23 by 

15 T. W. Rhys Davids and H. Oldenberg, Vinaya Texts, II (= Sacred Books of the East, 
vol. 17) (Oxford, 1882), p. 36. 

16 By Mrs. Rhys Davids, Book of Kindred Sayings, I, p. 237. 

17 Rhys Davids and Oldenberg, Vinaya Texts, III ( Sacred Books of the East, vol. 
20) (Oxford, 1885), p. 13, n. 2. 

18 E. Obermiller, Prajha-paramita-ratna-guna-samcaya-gatha (’s-Gravenhage, 1960), 
p. 147. 

19 T. W. Rhys Davids and W. Stede, The Pali Text Society's Pali-Engl. Diet. (Chip- 
stead), s.v. 

20 Edgerton, Buddhist hybrid Sanskrit dictionary, p. 366. 

21 For a survey of the Buddhist view on ‘omniscience’ etc. see L. Silburn, Instant et 
cause (Paris, 1955), p. 392 ff. 

22 Shwe Zan Aung and Mrs. Rhys Davids, Points of Controversy, p. 378 f. 

23 E. Conze, Abhisamayalahkara (Roma, 1954), p. 27. 
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“ready speech (or inspiration)” in Abhisamayalahkara 1, 68 where it is on 
the strength of its inexhaustibility compared to a river. Here it is - 
together with infinite and successful resolves, knowledge of the speech of 
the gods etc., and several other high accomplishments characteristic of a 
buddha - one of the dharmas to be fulfilled on the ninth stage of the way 
towards the re-union with the Absolute. Thus it reads in connection 
with the bodhisattvas e.g. Mahav. I, 134, 7 jhanapdrama asamklista- 
pratibhanas ca “and possessing perfect knowledge they are men of un¬ 
dimmed understanding”; 1, 282, 17 it is one of the ten powers (vasita-) 
of the bodhisattvas which were declared by the Buddha, the kinsman of 
the sun, the others being power over his own life, power over rebirth, 
over time and place, etc. 

A glance may also be cast at the views of the Jainist philosophers. 
Their idea of omniscience includes clairvoyance, thought-reading and 
other lower faculties. It is gained by those jivah (the living) who become 
emancipated. After great efforts they attain to it (or rather, become able 
to withdraw the veil preventing them from experiencing it), because they 
are, like the universe and their knowledge of the universe, likewise 
eternal. 24 No inaccessibility of an object to sense perception is a barrier 
to its being known supernormally. Intuition which is always free from 
the limitations of time and space is twofold: relative - i.e. able to cognize 
only the physical -, and absolute (and hence also simultaneous) - when 
its object is both the physical and the superphysical. The latter type of 
intuition is called kevalajhana- or kevaladarsarta-. Being characteristic of 
an arhat-, i.e. one of the Jain “blessed” or “prophets” it is practically 
speaking the pratibha of the other schools of thought. 

As pointed out by Gopinath Kaviraj 25 the term under discussion does 
not often appear in Vedanta texts. Suresvara - who was a disciple of 
Sankara -, in his Varttika on the Taitt. Up. 9 (st. 160) makes the interesting 
remark that pratibha is arsa-, i.e. characteristic of the ancient rsis. He 
adds that it manifests itself only to that seeking soul who by constant 
repetition of mantras and prolonged meditation is able to enter into 
conscious communion with the Supreme Being. Such an “intuition” 
dawned for instance upon Trisanku, to whom the mantra aharn vrksasya 

24 “Enfin 1’ame, lorsqu’elle est delivree de la mature, degagee de tout karman, deve- 
loppe sans entraves sa faculte de connaitre. Elle possible alors le kevala-jhana, e’est- 
a-dire la connaissance 4 la fois absolue et infinie, 1’omniscience” (A. Guerinot, La 
religion djaina, Paris, 1926, p. 121, cf. p. 125). These kevalis or emancipated possess a 
complete and perfect “knowledge of all things”; see also H. von Glasenapp, Der 
Jainismus (Berlin, 1925), p. 142 f. 

25 Gopinath Kaviraj, o.c., p. 116. 
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Z Sht 4 ’■ WaS revealed In conse <l uence of this manifestation 

of prattbha Tnsanku became a rsi. But a human being can only in an 

accidental way and as a result of a relation to the Divine share in om¬ 
niscience which is divine in nature, for God, the saguna- brahman alone 

“ ° mn “ and omnipotent. His knowledge, like that of the yogin is 
immediate ( pratyaksa -). 8 ’ 

A modern author, while expounding the Advaita Vedanta philosophy 26 
argues that philosophic vision must be of the character of illumination 

M I° bS SPlfitUal ^ natUre ‘ Xt haS ’ he continues, been 
pratibha that has made men philosophers and scientists. Pratibha is not 

acquired, it is unborn (anadi-). “Its source is the ultimate reality (Isvara) 

self. Even as this reality is the source of life as such, it is the source of 

ummation. Illumination is therefore the gift and grace of God” The 

grace of God is the efflorescence of the divine in man, expressing itself 

n he urge for contact with the Unseen and culminating in pratibha. It 

this pratibha or spiritual illumination that makes us see unity in 

• Y ' A , Uh thC realizatlon of unity diversity disappears and bondage 
is replaced by liberation. g£ 

Thus Indian tradition speaks of men who have received divine illumin- 

a.ti°n pmttbhasalinah, who have through the maturing of their latent 

radiated illumination and understanding in a 

tTe l f W m T Th6y radiate thdr special « pratibha, for 

ation ffltn t°fh ma n ^^ ““ Wh ° through a flash of illu min- 
atmn intuit the grand truth, the great unity within diversity. They are 

happinesf ^ Wh ° thr ° Ugh bdng men of illumination radiate light and 

From the preceding pages it will be sufficiently clear that many schools 

revel t an m'' 8 Vd ° Ped doctrines of *e flash of fresh and immediate 
revelation that is pratibha, in order to explain the possibility of gaining 

3 s L fT plained and the ' ,nexpl, “ ble ^ ULJ 

With t f 0btaining transcendental knowledge by immediate vision 
intellect * 8 t0 Ae laborious and often inadequate exercise of the 

w e now come to discuss the use and the meaning of the term pratibha- 

be i r? 8 ! 6 mmd ” " in Indian poetics - In doi «g so we will soon 

be aware that the authors on alamkara, though viewing this point from 

a somewhut different angle and with aims different from those of the 

concenT Th on ^ de al essentially with the same 

P ‘ T le great linkers themselves were conscious of the “parallel- 
Sn Jaya Chamarajendra Wadiyar Bahadur, Dattatreya (London, 1957), p. 241, 13. 
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ism” or rather of the twofold aspect of pratibha'. “there are two ways of 
the goddess of speech, the authoritative books and the work of the poets; 
of these the beginning is (direct) knowledge and untaught knowledge, the 
end the generation of pratibha ” (dve vartmani giram devyah sastram ca 
kavikarma ca / prajnopajham tayor adyam pratibhodbhavam antikam). 
The theories of Indian poetics, especially those which attempt to explain 
the realization of rasa- or “sentiment” evoked in the listener or reader 
are indeed closely associated with distinct philosophical schools. 28 

Whereas the earlier works of Indian poetics were primarily intended 
for the instruction of the aspiring poet, the later theorists expounding the 
doctrine of rasa- and dhvani- (the inexpressible in language which is only 
suggested by words and sentiments) 29 i.e. the process by which the listener 
or reader re-creates for himself and re-lives the poet’s original experience, 
were particularly occupied with the experience of those for whom “poetry” 
(or rather, literary art) was created. These later theorists, moreover, 
though perceiving that the consideration of the “ornaments” and of the 
literary and stylistic qualities of the structure of a product of literary 
art are not enough to solve the problem of poetic expression and 
recognizing that the “ornaments” or “qualities” depend on the charac¬ 
ter of the particular utterance, still concerned themselves, it is true, 
in their analyses with the intellective rather than the intuitive aspect 
of poetic expression, but elaborated, on the other hand, the thesis 
that emotions, and not merely ideas, play an important part in literary 
art, and that these emotions are in themselves inexpressible; they are an 
aspect of the unexpressed which these authors regarded as the essence 
of literary art. In both periods however valuable, though not exhaustive, 
observations were made on what may be called the role of imagination 
in literary art ( kavyam ). 

Bhamaha, the author of the most ancient treatise on poetics extant 
(Vllth century A.D.?) furnishes us with the remark (Kavyalamkara 1, 5) 
“even stupid-minded men are able to learn the scientific rules-and-precepts 
from the teacher’s instruction; literary art however comes spontaneously 

27 This stanza which may have been borrowed from Bhat(a Tauta occurs in Vidya- 
dharacakravartin’s commentary on Mammafa’s Kavyaprakasa; it has been rightly 
prefixed as a motto by T. N. Sreekantaiya to an important article “ ‘Imagination in 
Indian Poetics” (published in The Indian Hist. Quarterly, 13, Calcutta, 1937), p. 59 n., 
of which I made in writing the following pages a thankful use. 

28 M. Hiriyanna, “Indian aesthetics”, in Proceedings 1st All-India Orient. Conf. Poona 

1919 (1922), II, p. 229 ff. , 

29 For a short exposition see e.g. A. B. Keith, A history of Sanskrit literatwe (Oxfor , 
1920), p. 386 ff. See also V. Raghavan, Studies on some concepts of the alamkara 
sastra (Adyar, 1942). 
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into being (in the mind of) a man who has pratibha i.e. poetic vision 
(gutupadesad adhyetum sastram jadadhiyo ’py alam / kavyam tu jay ate 
jatu kasyacit pratibhavatah). It is worth noticing that the term used for 
“stupid-minded”, literally meaning “of paralyzed power of vision”, 
should contain dhi-. 

Dandin (Vllth century), whose Kavyadarsa which, while presenting us 
with a fully developed and elaborate doctrine, is an important exponent 
of the early schools of poetics, teaches that “an inborn ‘genius’ or, rather, 
‘imagination’, learning completely free from defects, and no slight 
application are the one cause of excellence in literary art” (1,103 naisargiki 
ca pratibha srutam ca bahunirmalam / amandas cabhiyogo ’syah karanam 
kavyasampadah). “A word well used”, the same authority remarks in an¬ 
other part of his work, “is declared by the wise to be a wish-milking cow” 
(1, 6 gaur gauh kamadugha samyak prayukta smaryate budhaih). The 
ancient commentator Tarunavacaspati adds the following note to 1, 103: 
purvajanmakrtandyaydsotpannajhanajanitasamskaratagata yd buddhih sa 
naisargiki pi atibha 1 inspiration naturelle, c’est une intelligence qui est 
raffinee grace a l’effet des connaissances qu’elle a acquises en travaillant 
pour s’instruire dans des existences anterieures”. “C’est la une explication 
toute naturelle pour un Hindou; la transmigration est pour lui une donnee 
d’intuition, qui suffit pour expliquer tous les mysteres de l’inne”. 30 

In describing the so-called auxiliaries of poetry - “the world (i.e. the 
action or operation of the world of animate and inanimate beings), science 
(of poetry) and ‘miscellanies’ ” - Vamana (Vlllth century) 31 drew, under 
the heading mentioned last, also attention to the factor of imagination. 
“In imagination lies the very seed of poetry” (1, 3, 16 kavitvabijam pra- 
tibhanam ), that is to say “the ‘seed of poetry’ is an ante-natal capacity 
of the mind, without which no poetry is possible; or even if possible, it is 
only ridiculous ( kavitvasya bijam kavitvabijam janmantaragatasam- 
skaravisesah lease it ; yasmad bijam vina kavyam na nispadyate, nispannam 
vavahasyayatanam syat). Another factor, to be distinguished from “imag¬ 
ination”, “attention” ( avadhanam ), is (1,3, 17) defined as consisting of the 
concentration of the mind on one object ( cittaikagryam ), that is to say: 
“only when the mind is drawn in, away from all external things, it can 
grasp the innermost essence of things”. “This concentration”, the author 
adds, “depends on time and place; the latter must be solitary, away from 
crowds, and the former is the last quarter of the night, for at the time of 

30 Silburn, I.e. 

31 See e.g. P. V. Kane, History of Sanskrit poetics (Bombay, 1951), p. 131 ff. 
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the early dawn the mind is calm and peaceful, free from the objects of the 
senses”. We are reminded of the role played by the matutinal deities in 
the manifestations of the Vedic dhiyah\ 

“Poetic genius”, Mammata (Xlth century) argues, “constitutes, 
together with knowledge, produced by a study of the world, of sciences 
and of poems, and the practice of the teachings of those versed in writing 
poetry, the source of poetry” (Kavyapr. 1, 3 saktir nipunata lokasas- 
trakavyadyaveksanat / kavyajhasiksayabhyasa iti hetus tadudbhave). 
This stanza is followed by the explication: “poetic genius may be called 
the germ of poetry; this is a peculiar faculty, without which there could 
either be no poetical work or, if there were, it would be ridiculous” 
(saktih kavitvabijarupah samskdravisesah yam vina kavyam na prasaret 
prasrtam va upahasaniyam syat). 

The important collection of concise versified statements on poetry from 
the point of view of the dhvani doctrine (Dhvanikarikah 32 ) which must 
have existed already in the IXth century makes mention of the term under 
examination in st. 6: sarasvati svadu tad arthavastu nihsyandamana 
mahatam kavinam / alokasamanyamabhivyanaktiparisphurantampratibha- 
visesam “Sarasvati (the goddess of Speech and learning) while making 
that charming subject-matter trickle down 33 for the great poets reveals 
their special inspiration (“Conceptionen”, Jacobi) bursting forth foreign 
to the reality of this world”. The poet’s inspiration or imagination is 
therefore divine in origin and transcendent in nature. 

In the Xllth century the famous and prolific polyhistor Hemacandra 
even resorted with regard to the source of literary art to a very succinct 
formulation (Kavyanusasana, 1, p. 5 Km.): pratibhasya hetuh “its cause 
is ‘imagination’”, this term being explained as follows: pratibha 
navanavollekhasdlini prajhd “imagination is a special knowledge-and- 
ability amply characterized by the intuitive description of always new 
things”. And in 1226 Narendraprabha Suri expressed the opinion 
(Alamkaramahodadhi 1, 6) that pratibha is the sole cause of literary art 
(i karanam pratibhaivasya), pratibha being defined as navanavollekhapreh- 
khitah prajhavisesah “a special sort of knowledge-and-ability set in trem¬ 
bling motion intuitively describing always new things”. 

Pratibha is according to Vagbhata (Xllth century, Vagbhatalamkara 
1, 4) to be defined as follows: prasannapadanavyarthayuktyudbodhavidha- 

32 H. Jacobi, “Anandavardhana’s Dhvanyaloka”, in Z.D.M.G., 56 and 57 (Leipzig, 
1903), p. 1 ff. 

33 “Eigentlich: wie die Milch ihrer Briiste traufelt”, Jacobi, o.c., p. 27, n. 1. 





















330 


“ Pratibha ” 


yinl I sphuranti satkaver buddhih pratibha sarvatomukhl “it is the power 
of forming conceptions of the true poet which has the command of clear 
expressions, new meanings, suitable-and-artful-devices, instructions 
(stimulations), which is brilliant and open to all directions”. 

That the term pratibha- (or pratibhana-) - which in this context may also 
answer to “imagination” - was considered the specific power or faculty 
of the poet appears from a variety of text-places. Likewise that it was 
regarded as a force or phenomenon which burst forth, appeared or 
manifested itself suddenly (cf. e.g. Kuntaka, Vakr. 1, 34, pratibhapra- 
thamodbhedasamaye). Thus Kuntaka in his Vakroktijlvita (±1000 A.D. 34 ) 
whilst arguing that, though the poet’s imagination is no matter of 
indifference, the outward form of his products is of prime impor¬ 
tance, 35 does not fail to observe (p. 58) that pratibha- and power of 
the poet are synonymous ( pratibhayah kavisakteh), just like Rudrata 
(Kavyal. 1, 15 f.): asau saktih 11 pratibhety aparair udita. The former 
authority while joining those who regard pratibha as the supreme factor 
in the creation of literary art (p. 13 pratibhapraudhir eva pradhanyenava- 
tisthate) is of the opinion that it should be (p. 49) praktanadyatanasams- 
karaparipakapraudha-. It is, he further argues - and in this point Ruyyaka 
is of the same opinion - kavikausala- “the special skilfulness of the poet” 
which is the ultimate source of poetry. This kavikausalam is also known 
as kavivyaparam “the organic expressive activity of poetic intuition, the 
special function or profession of the poet”, who is abhorrent of matter- 
of-fact speech and selects those words and expressions of ideas which are 
peculiar to poetry. 36 This vakyavakrata may be infinitely varied because 
it depends on the fertile imagination of the poet ( kavipratibhanam ). 

Kuntaka indeed was one of the few authors who had an eye for the 
imaginative power of the poet and regarded it as the source of that 
characteristic charm which is proper to all real poetry. Drawing a dis¬ 
tinction between the speech-figures which attracted so much of the atten¬ 
tion of his colleagues, on the one hand, and the so-called poetic figures 
on the other, he argued that though they may correspond in a formal 
scheme of poetry, the latter exhibits specific differences which consist of 

34 Second edition by S. K. De (Calcutta, 1928). 

30 To this author belongs the credit of defining sahityam ‘poetry’ - the term implying 
that ‘word’ and ‘sense’ are inseparable and that there exists a certain charming com¬ 
mensurateness between content and expression - as a poetic quality imparted by the 
imagination of the poet: see S. K. De, Some problems of Sanskrit poetics (Calcutta, 
1959), p. 4. 

36 For Kuntaka’s theory of poetry, see De’s edition, Introduction, o.c., p. XXIV ff. 
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a peculiar or deviating turn of expression ( vakratvam 37 ), resulting in a 
characteristic “colour”, elegance, or strikingness (vaicitryam or vicchit- 
tih 3S ) and depending on the imaginative activity of the poet ( kavipra- 
tibhanirvartitatvam). Poetry therefore is peculiar, embellished speech, 
the particular character of which depends on the poetic imagination. 
It is the conception of the poet which brings into existence the peculiar 
charm of the poem. 

Another authority, Ruyyaka (Xllth century), while referring in his 
Alamkarasarvasva, to Kuntaka’s theory — “nun hat der Autor des 
Vakroktijlvita die gar mannigfache Vakrolcti (dichterische Ausdrucks- 
weise), welche in der auf geistreichen Wendungen beruhenden Diktion 
besteht, als das Leben der Poesie bezeichnet, insofern es das Wichtigste 
in ihr ist.. .” 39 - states that his predecessor had understood that the crea¬ 
tive power of the poet is the most essential factor, d.h. die durch 
die produlctive Einbildungskraft {pratibha-) des Dichters bestimmte 
(ullikhita-) Aktion”. 40 

Authors have, although not correctly, in translating the above passages, 
also resorted to our term “genius”: compare also Abhinavagupta, 
Dhvanyal. p. 137: saktih pratibhanam varnaniyavastuvisayanutanol- 
lekhasalitvam “‘power’ or ‘imagination’ (‘genius’) is the being endowed 
with (the faculty of) producing a new delineation of that which falls 
within the scope of the subject-matter to be described”. Rajasekhara 
(-j- 90 O) however distinguished between saktih and pratibha, considering 
the former (“genius”) to be the sole cause of literary art, which develops 
from pratibha (“intuition, imagination”) and vyutpattih (“development, 
experience”, including also instruction and comprehensive learning) 41 
which effects them; cf. Kavyamim. ch. 4, p. 11 G.O.S . sa (viz. saktih) 
kevalam kavye hetuh ... viprasrtis ca sa pratibhavyutpattibhyam, sakti- 
kartrke hi pratibhavyutpattikarmani etc. 

Other theorists had also used the well-known expression samadhi- 
“intense application or fixation of the mind so as to identify the con- 

37 Kuntaka also explains that this vakratvam, for which another name is vaicitryam 
or strikingness, is the charm of the expression of the vidagdhah, the literary man of 
taste...; “and it is his pleasure which is the supreme test of poetry, as something which 
is not laukikam (“belonging to this world or ordinary life”)” (De, Some problems,]?. 38). 

38 For vicchitti- see Hari Chand, Kalidasa et fart poetique de I'Inde (Paris, 1917), p. 64 
(who remarks: “si la vicchittih fait la poesie, c’est la pratibha qui fait le pofete. La 
pratibha est un don naturel qui participe du genie, de l’inspiration et de 1’imagination”). 

39 The translation is Jacobi’s (in Z.D.M.G., 62, p. 296). 

40 Jacobi, o.c., p. 296, n. 3. 

41 Renou, La Kavyamimamsa de Rajasekhara (Paris, 1946), p. 58, n. 18: le terme 
enveloppe les notions de connaissance ou d’information..., et de gout ou de jugement”. 
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templator with the object contemplated” to make clear what it is that 
causes the origin of a “poem”. Thus Vamana (VUIth century), in his 
Kavyalamk. 3, 2, 7, defines samadhih as arthadrstih “the ‘sight’ of the 
‘things’ (denoted by the words of the language)”; it is so called, because 
the intuition needs concentration of mind. Pratibhanam, however, the 
same author holds, is the very seed of the poetic skill or gift (kavitvabijam 
pratibhanam)-. it is, as already stated, an ante-natal capacity of the mind, 
without which no poetry is possible. 

In connection with the above term samadhi- it may be remembered 
that Rudrata - who probably belonged to the IXth century - defined 
saktih or pratibha - which in his opinion (Kavyalankara 1,16) are iden¬ 
tical - as follows (1, 15): manasi sada susamadhini visphuranam aneka- 
dhabhidheyasya / aklistani padani ca vibhanti yasyam asau saktih “the term 
sakti- (real poetic genius) applies to the repeated flashing, in a mind that 
is always well concentrated, of ideas to be expressed and the appearance 
of ‘unworn’ words”. It is worth noticing that the verb vi-bha- “to appear” 
is for instance used of dawn, of buds, of objects which suddenly catch the 
eye etc. Some authors on the other hand make a distinction between 
saktih and kavitvam “poetic skill”: the AgniPurana 327, 3 asserts that 
“to attain to the position of a poet is very rare (even among the learned) 
and (real) poetic inspiration is rarer still among the (so-called) poets”: 
kavitvam durlabham tatra saktis tatra sudurlabha. 

To Mahimabhatta 42 (Xlth century) we owe an interesting passage on 
the operation of the poet’s imagination and on the individual way in 
which it enables him to view the world (Vyaktiviveka, p. 108). The 
objects are revealed by the words which flow from the artist’s pratibha. 
When he sits in concentration considering word and sense which are in 
harmony with his dominant poetic mood ( rasanugunasabdarthacin - 
tastimitacetasah), there suddenly wells up in him an insight which is in 
touch with the essence of things; that is pratibha. It may be identified 
with the third eye of Siva by which the god sees all things past, present and 
future. “The poet’s imagination seizes the individual qualities of things 
... and represents in fit words such a vision of reality.” 43 

The question was also debated as to how far pratibha alone can produce 
poetry, and if not, what is the role played by vyutpattih and abhyasah 
(practice). As we have seen, Mammata advocates the view that all three 
together form the cause of literary art: ibid. 1, 3 saktir nipunatd lokasas- 

42 See e.g. M. Krishnamachariar, History of classical Sanskrit literature (Madras, 
1907), p. 752 f. 

43 Sreekantaiya, o.c., p. 69. 
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trakavyadyaveksanat / kavyajhasiksayabhyasa iti hetus tadudbhave “poetic 
genius, skilfulness, arising from a study of the world (i.e. all kinds of 
objects, animate as well as inanimate), of science (i.e. sciences such as 
prosody, grammar, fine arts, warfare, history and so on) and of poems, 
and the practice of the teachings of those versed in composing works of 
literary art, these together constitute the source of poetry”. Others held 
the opposite view, for instance Hemacandra (Kavyanus. p. 5 f. Km.), 
according to whom vyutpattih and abhyasah are pratibhaya eva sams- 
karakau “serve to make the pratibha perfect and finished and prati- 
bhopakarinau “subservient to pratibha ”; Narendraprabha Suri (1, 6 
pratibha ... vyutpattyabhyasavasita) ; Anandavardhana who is convinced 
that a piece of literary work “trickles down” according to the individual 
imagination without regard to instruction originating with others 
(Dhvanyal., p. 241 parakiyasiksanapeksanijapratibhanugunanisyanda- 
bhutah kavyarthah) and especially Jagannatha Panditaraja (XVIIth century), 
arguing that pratibha — which he defined as kavyaghatananukulasabdai tho- 
pasthitih “the spontaneous, immediate and unpremeditated presentation 
of appropriate thought and diction which give the utterances of the poet 
the distinctive stamp of aesthetic pre-eminence” - is the sole cause 
(Rasagangadhara, p. 8 tasya ca lcaranam kavigata kevala pratibha). 
Whereas the poverty of poetic power (saktih) is at once evident, short¬ 
comings in regard to vyutpattih may easily remain unnoticed when the 
power of pratibha is obvious (Anand. Dhvanyal., p. 137). It may there¬ 
fore be safely contended, Anandavardhana observes (Dhvanyal., p. 240), 
that a poet who lacks “imagination” lacks everything. Vyutpattih and 
abhyasah contribute but indirectly to the creation of a piece of literary art 
by refining and regulating the working of the pratibha. They are not the 
cause from which works of literary art issue, but subservient to inspiration 
or “imagination”; without the latter they impress us as futile and fruitless 
(cf. Hemacandra, Kavyanus. p. 7 ff.). “It is”, Vagbhata (Xllth century) 
says (Vagbhatalamkara 1, 3), “inspiration that makes the poet, develop¬ 
ment that invigorates-and-adorns it, practice that leads to productiveness; 
as to this the first poets agree” (pratibha karanam tasya vyutpattis tu 
vibhusanam / bhrsotpattikrd abhyasa ity adyakavisamkatha). It may be 
added that an author like Jagannatha did not enter into the problem as 
to whether the poet’s pratibha is a super-normal capacity or a heightened 
form of ordinary intuition. 

From the above observations it appears that the authorities on poetics, 
though devoting their attention mainly to other objects - the alamkaras 
or “poetical devices” or the rasas and the dhvani theories -, were aware 
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of the importance of the factor which may be called imagination, intuition 
or inspiration. In more than one respect their notes on this point - which 
though often short and incidental are correct and in harmony with the 
objective facts - could easily be applied to the dhih of the Vedic poets. 
The difference made between the Veda “in which the word, in the form 
of a master’s command, predominates” (Mammata, Kavyapr. 1, 2) and 
“poetry” “the chief aim of which is the attainment of pure unmixed 
pleasure” is on the one hand exaggerated and on the other, at least as 
far as the creation of both genres of literary art is concerned, not essential. 
The same authority indeed adds the remark that “such poetry is the work 
of poets, clever in depicting things in a manner passing the comprehension 
of ordinary men; it moreover offers counsel to other poets and cultured 
men most persuasively ...”. 44 

Nevertheless, there is room for the remark that the ancient Indian 
authorities, though affirming the importance and the necessity of pratibha 
and though making a number of correct remarks and drawing good 
distinctions, failed to discuss its character and function exhaustively. In 
their theories and speculations the poetic inspiration or imagination did 
not assume any important role and even its very essence and “mechanism” 
were imperfectly understood and investigated into. It can however be 
no part of our task to show how the discussion on the so-called objects 
of poetry and of our topics was unfavourably affected by their short¬ 
comings in this particular respect. 

Now , pratibha is not only a kind of drstih or “vision”, “a way of looking 
at the universe”. It has another aspect: it is also srstih “creation”. It 
enables the gifted man to conceive ever-new thoughts and images and to 
express them in well-chosen and adequate words. The poet is not rarely 
compared to the Creator himself. This particular point is sometimes 
considered so important that it is thrown into full relief. Thus Mam¬ 
mata prefaces his Theory of Poetics by the following stanza (Kavyap. 
1, 1): “The speech of the poet is triumphant comprehending a crea¬ 
tion which is without the restraints of the laws of Destiny, full of 
pleasure alone, independent of other helps, brilliant with a nine-fold 
rasa” ( niyatikrtaniyamarahitam hladaikamayim ananyaparatantram / na- 
varasaruciram nirmitim adadhati bharati leaver jayati). The commentary 
adds some explanation: “Brahma’s creation is, on the contrary, subject 
to the laws of nature, is not only full of pleasure, but also of pain and 
delusion, is dependent upon material and co-operative causes ..., has 

44 The translation is Ganganatha Jha’s, Kavyaprakasa of Mammata (Allahabad, 
1925), p. 2. 
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only six rasas (tastes) ... Hence the poet’s speech is victorious, an expres¬ 
sion which implies reverence to it”. Another privilege of literary art is 
its coming into existence without any material cause whatever: compare 
Anandavardhana, Dhvanyal., Loc., p. 1 apurvam yad vastu prathayati 
vina karanakalam “it unfolds (or, reveals) things which did not exist 
before without the least (material) cause”. The poet is therefore supposed 
to produce his work from his own inspiration or imagination which 
spontaneously comes to him. However, the Indian theorists too were 
aware of the undeniable fact that nevertheless a poem is not to be created 
out of nothing. Anandavardhana, for instance, admits that the inspired 
producer of literary art makes use of pre-existing themes and subject- 
matter (ibid., p. 222) apare kavyasamsare kavir evaprajapatih / yathasmai 
rocate visvam tathedam parivartate 11 bhavan acetanan api cetanavac 
cetanan acetanavat / vyavaharayati yathestam sukavih kavye svatantratayd 
“the ‘poet’ is Prajapati (the Creator himself) in the boundless samsara of 
literary art; as it pleases him all things are transformed; according to 
his inclination a good ‘poet’ deals, in virtue of his independence, in a 
‘poem’ with unconscious substances as if they were conscious creatures 
and with conscious beings as if they were unconscious.” The creative 
function of a kavih is, for instance, also emphasized by Nllakanthadiksita 
who in his Sabharanjanasataka, 26 observes: namarupatmakam visvam 
drsyate yad idam dvidhei / tatradyasya kavir vedha dvitiyasya prajapatih 
“all that is visible in this world is twofold characterized by name and form; 
of the former the ‘poet’ is the creator, of the latter Prajapati”. - It may 
be remembered that the poet Bhavabhuti (Vlllth cent., Uttar. 2, 5) while 
regarding the Ramayana as a vivarta- or altered condition of the sabda- 
brahman-, makes Valmlki, the poet of that epic, address as follows: “O sage 
( rse ), you are enlightened (so as to be initiated into the highest reality 
(brahmani ) the essence of which is Speech (vagatmani). Recite the story of 
Rama. Your eye of vision ( pratibham caksuh ) which is characteristic of a 
rsi ( arsam ) is of irresistible light ( avyahatajyotih ). You are the first poet 
(kavih)”. 

This point was discussed at some length by Kuntaka in whose view 
literary art is a mode of expression depending on the peculiar turn given 
to it by the skill of the poet, which essentially consists in his inspiration 
or “imagination”. He argues that the artist does not create non-existing 
objects, but impregnates his objects when they “vibrate” (i.e. arise 
spontaneously) by mere existence with some extra quality which is such 
as to make them ascend to (i.e. as to endow them with) some special charm 
which delights the hearts of those people who are of kindred heart, i.e. 
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of the connoisseurs ( sahrdayah). i 5 To these objects some special colour 
or effect is lent which, being supramundane, gives them extra beauty and 
by which the objects to be described appear, in the greatness of their 
“vibrating”, as if they were delineated only at that moment because it 
possesses the attraction of a new outward beauty and tends to conceal the 
real (original) condition (of the objects), their own form being illumined 
by the light of the poet’s inspiration. That is why the poet is entitled to 
the appellation of creator: apdre kavyasamsare kavir eva prajapatih / 
yathasmai rocate visvam tathedam parivartate (3, 11). In Shivaist meta¬ 
physics the concept of pratibha is therefore identified with that of con¬ 
sciousness as visargah, i.e. as creative emission or emanation: Abhinava- 
gupta, Tantraloka 5, p. 432 visarganandadharaya siktam tad eva sad 
visvam sasvad navanavayate. 

Even when an artist invents a theme he does not create it e nihilo. What 
he does is to fuse together the various features of the objects and ideas 
which, owing to the inherent relation between one and another, arise 
spontaneously at the moment of his inspiration. As a result of this 
integration we experience the perception of something new, but in reality 
it is only its “additional quality” that has been the original work of the 
kavi, who welds disparate, incoherent and often insufficient elements 
into a harmonious whole . 46 

It would be superfluous to point out the relations between these views 
on poetical creation and the ideas expressed by the Vedic term dhih. 
Let it suffice to emphasize that the theorists of later times made more or 
less successful attempts at penetrating the mysteries of inspiration and 
poetical creation, at examining the creative moment in which the poet 
gives life and breath to his work, at formulating what they had found in 
a more or less systematic way and at making it part of the theories which 
they founded. What was intuitively understood and vaguely or implicitly 
indicated by the Vedic poets had now become explicit, thought out, and 
to a certain extent intellectually understood. 

The Vedic poets knew very well that a “vision” needed elaboration, 

45 Sentiment can rise up only in somebody who has, in previous existences, had 
experience which gave him aesthetic susceptibilities and made him a feeling heart 
that is in sympathy with the emotion of the poet himself. Then it arises in him as a 
perfectly unique emotional experience, comparable only to the bliss of cognition 
of the absolute and therefore to be considered a transcendental joy. The connoisseur 
plays an important part in poetic theories because the authorities assert that the 
capability of realizing the charm of literary art presupposes a considerable degree 
of culture and aesthetic instinct in the reader or listener, who must - to mention 
only this - be able to identify himself with the moods and feelings of the poet. 

46 See Kuntaka, Vakroktijivita, p. 140 ff., and Sreekantaiya, o.c., p. 72. 
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that it must be chiseled like a piece of work by an artisan. Nor did the 
experts in literary art, who as a rule paid much attention to the expression 
of poetic thought, overlook this fact either. A conception taking its rise 
in the poet’s inspiration does not attain perfection at the very first flash. 

It will, at best, be like a precious stone when dug out of a mine, and 
hardly distinguishable from an ordinary chip of stone. A flash of inspira¬ 
tion too needs polishing before it can shine with full lustre and be an 
object of delight for the experts. To this it is subjected by clever poets in 
the process of expression, that is to say, when they couch their inspiration 
in “poetical terms” ( vakrokti -). 47 So far Kuntaka, Vakroktijivita, p. 9. 

Thus another question of outstanding interest - and of which the Vedic 
poets must have been already fully aware - concerns the double aspect 
of the “activity” of the poet. The inspired artist does not only receive 
visions and inspirations, he is also the one who embodies them in appro¬ 
priate words, the one who weaves his conceptions into an intelligible and 
attractive outward form. The problem of the creative moment in which 
the poet gives life and breath to his work attracted the attention of 
Anandavardhana (IXth century), who in his Dhvanyaloka (p. 498; see 
above) observed that in the infinite sea of poetry the poet is the true and 
sole creator, and as it pleases him to create so the whole grows and is 
transformed. Intuitive perception ( pralchya ) is, therefore, according to 
Abhinavagupta, to be followed by expression ( upakhyd).™ And a third 
authority teaches that the poet (kavi-) is a “seer” (rsi-) and he is at once 
a seer and able to express in words that which he sees (varnananipuna -): 
darsanad varnandc ca kavis, tasya karma kavyamd 9 It may safely be 
assumed that Bhatta Tauta - as quoted by Hemacandra, Kavyanus., 
p 37950 _ did n ot defend a heterodox point of view when he asserted that 
“it is said that a kavih is necessarily a seer, and one is a seer on the strength 
of vision. Vision is the power of disclosing intuitively the reality under¬ 
lying the manifold objects of the universe and their qualities. To be 
termed kavih in the authoritative texts it is enough if one possesses this 
vision of reality. But in common parlance the title kavih becomes current 
on the ground of the possession of expression (description) as well as 
vision. Thus, although the adikavih (i.e. Valmlki, the reputed author of 


47 Kuntaka insists that vakrokti- “figurative speech” is the very life oi kavyam, 
distinguishing it from the language of scientific works and any merely ordinary or 
natural mode of expressing facts of any sort. 

48 Abhinavagupta, Dhvanyal., Locana, Invocat. stanza. iniQ\ 

49 Hemacandra (1088-1172), Kavyanusasana, ed. by R. C. Pankh (Bombay, 193 ), 

I’ ^Edition H. P. Parab and W. L. S. Pansikar 2 (Bombay, 1934) (Kavyamala 70). 
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the Ramayana), being a sage, ever possessed a very clear power of vision, 
he was among men not accorded the appellation of kavih until his ex¬ 
pression had arisen (i.e. before he composed the Ramayana)”: nanrsifi 
kavi) ity uktam rs is ca kila darsanat / vicitrabhavadharmamsatottvapra- 
khya ca darsartam 11 sa tattvadarsanad eva sastresu pathitah kavih / darsanad 
varpanac catha rudhd loke kavisrutih 11 tatha hi darsane svacche nitye ’py 
adikaver muneh / nodita kavita loke yavaj jata na varnanaf 1 

The pratibha concept plays also an important role in the Vyakarana 
school of thought 62 , the “linguistic philosophy” built upon Patanjali’s 
Mahabhasya by Bhartrhari (f 651) and his followers, an interest which 
they had in common with the agamic Shivaists. It is the fundamental 
thesis of the philosophic speculations of the grammarians that the Sabda- 
brahman 63 or Para Vak, the Highest Word, is the source of all existence. 
The term sabdabrahman- turns up in the MaitriUp. 6 , 22, where it is 
taught that “there are two brahmans to be known, the ‘sound-brahman’ 
and what is higher; those who are deeply versed in the ‘sound-brahman’ 
obtain the higher brahman”, for “by sound alone sound - that is in this 
context the syllable Om - is revealed; ascending by it one comes to an end 
in the non-sound”. “And so one says”, the text continues, “this is the 
way, this is ‘immortality’, this is complete union, this is tranquillity”. 

Resuming the Vedic ideas of the transcendent Vac which manifests 
itself in the phenomenal world and by virtue of which the seers and the 
inspired poets may penetrate into the great secret of the universe, of the 
creative power of the Word as the manifested or materialized Spirit , 64 
the grammarians were convinced that the Eternal Word is Pure Being 
(mahasatta ), simple unity: Bhartrhari, Vakyapadlya 1, 1 “Brahman, 
without beginning and end, the essence of the word, the imperishable, 
transforms itself as the objects; hence the production (procedure) of the 
world” ( anadinidhanam brahma sabdatattvam yad aksaram / vivartate 
’rthabhdvena prakriydjagato yatah). 66 To it belong an infinite number of 
“powers” ( sakti -), which are in essence identical with it. Of these saktis 

51 Bhatta Tauta (who was the teacher of Abhinavagupta), quoted by Hemacandra, l.c. 

® ee a ' so D - S. Ruegg, Contributions a Vhistoire de la philosophic linguistique 
indienne (Paris, 1959); Prabhatchandra Chakravarti, The linguistic speculations of the 
Hindus, (Calcutta 1933), p. 112 ff. ( pratibha is neither a sense-born acquisition nor does 
it result from common experience. It is a flash of divine light of a self-certifying char¬ 
acter which dawns upon a being as an intellectual heritage). 

See Ruegg, o.c., p. 64, n. 1. See e.g. JaimBr. 1, 178: vag vai brahma. 

54 See Die Religionen Indiens, I, p. 96, 182, 188, 273. 

I am indebted to 8ri S. K. Varrna, New Delhi, for procuring me a copy of this 
extremely rare text. 
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Avidya (“Ignorance”), the power of veiling the Essence and of exhibiting 
the many, and Kala (“Time”), i.e. the power of projecting the eternal 
partial manifestations of sabda-brahman in succession, can be said to be 
the most important. The world of phenomena, which owes its existence to 
the above manifestations, exhibits a perpetual flux. The Ultimate Source 
therefore has a twofold aspect: it is transcendent, beyond time - and then 
above all predication in thought and language - and it is immanent in time, 
and then subject as well as predicate of all judgments. The Grammat¬ 
ical School further assumes that the seeming self-division or self-multipli¬ 
cation of the Sabda-brahman involves the appearance of an infinite num¬ 
ber of manifestations or universals, each of which has its own name and 
thought through which it is revealed. It is through name and thought 
that “creation in time” takes place. Naming and thinking being virtually 
an identical process this manifestation is identical with the revelation of 
the Veda, which is to be considered the body of the eternal name and 
thought in eternal relation to the universals. 

Now, this self-revelation of the Sabda-brahman in the Veda, which 
reveals everything within it, at the same time is in reality synonymous 
with pratibha. As far as we know, the first grammarian to use this term 
- “immediate intuitive illumination” - is Bhartrhari . 56 It is used in a 
double meaning, or, rather, it may be considered from two points of 
view , 67 viz. 1 ) that of the speaker, i.e. as an experience on his part before 
he speaks; 2 ) that of the listener, i.e. as his experience after he has heard 
the words of the speaker . 68 It is clear that a study of pratibha from the 
former point of view includes a discussion of the problem as to how the 
revelation is converted into speech units, into intelligible speech. Word 
or speech, Bhartrhari holds, is essentially subtle and mental in character, 
expressing thought it is essentially identical with the pratibha : 1 , 118 
sabdesv evasrita saktir visvasyasya nibandhani / yannetrah pratibhatmayam 
bhedarupah pratiyate “the power belonging to the words is the cause of 
this all; the pratibha, guided by this, is recognized as being differentiated in 
form”. The grammatical school moreover takes the stand that the 
meaning of the sentence consists in pratibha (ibid. 2, 145) vicchedagrahane 

66 See the chapter of Bhartrhari et le Vakyapadlya in D. S. Ruegg, Contributions 
a Vhistoire de la philosophic linguistique indienne, p. 57 ff., and Gaurinath Sastri, The 
philosophy of word and meaning (Calcutta, 1959) (for the interchangeability of pratibha- 
and sphota-, the ‘essence’ of speech utterances which is manifested by sound, eternally 
existent, indivisible and expressive of sense, see p. 89). 

5 . 7 Cf. also K. A. Subramanya Aiyar, “ Pratibha as the meaning of a sentence”, in 
Proc. and Trans, of the Xth All-India Oriental Conf. 1940 (Madras, 1941), p. 326 ff. 

58 Cf. also Ruegg, o.c., p. 76, n. 1. 
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’rthanam pratibhanyaiva jay ate / vakyartha iti tam ahuh padarthair upapadi- 
tam. “When one takes the meaning analytically, there an ‘inspiration’ also 
comes into being; produced by the sense of the words it is declared to be 
the sense of the sentence”. 69 A study of the concept from the other point 
of view must attempt to give an account of its being occasioned by the 
words spoken by the speaker. Mentioning the term in Vaky. 2, 119 
( pratibhahetuh sabdah ) Bhartrhari takes it from the former point of view 
and his commentators Punyaraja and Vrsabhadeva identify it with 
pasyantl-, i.e. the second stage in the evolution of speech 60 (Vrsabhadeva: 
pratibham iti, yemam samastasabdarthakaranabhuta buddhih, yampasyantl- 
ty ahuh). 

Since Bhartrhari who speaks of three stages in this evolution - regarding 
the first as virtually identical with the sabdabrahman - the grammatical 
school of philosophy made this point one of its tenets, later authors 
assuming the existence of four stages, of which para (“the highest”) or 
suksma (“the subtle”) was the highest 81 and identical with the sabdabrah¬ 
man ; from this the second stage developed and so on. On the pasyantl 
niveau speech cannot express sound and meaning as distinct, nor is the 
essence of speech characterized by any idea of succession. It follows 
that pratibha is likewise not only eternal and undivided, but also devoid 
of succession. That is to say, it is of the nature of a continuous intuition. 
As already appears from the name pasyantl (“the seeing” sc. vak) this 
stage is characterized by luminosity. Thus pratibha or pasyantl may be 
said to represent the inner light of the very nature of the Self ( svarupajyotir 
evantah), being above the ceaseless flux of the phenomenal world. 62 Hela- 
raja, one of the commentators on the Vakyapadlya 63 - who considers 
pratibha to be of the nature of light or consciousness, “and when it dawns 
upon us the luminous Self shines in the mind in its supreme glory, striking 
it as a novel revelation of ‘greatness’ i.e. of freedom of mundane condi¬ 
tions” -, says that as soon as this celestial light dawns on the mind of the 
individual, this begins to enjoy the highest satisfaction as if from a taste 

69 See also Ruegg, o.c., p. 26; 84. 

60 See Ruegg, o.c., p. 80, n. 1, 81, 84 ff. 

61 See also Ruegg, o.c., p. 18 etc. 

62 Cf. also Gopinath Kaviraj, o.c., p. 14; J. Rudrappa, in Quart. Journ. Mythic Soc., 
45 (1955), p. 169 f. 

63 Vakyapadlya, kanda III, with Helaraja’s commentary, ed. by K. Sambasiva 
Sastri and L. A. Ravi Varma, 2 vol. (Trivandrum, 1935 and 1942). The passage, 
quoted by Gaurinath Sastri, o.c., p. 9, n. 44, runs as follows: yasmin sammukhatdm 
prayati rucirarp ko 'py antar ujjrmbhate / nediyan mahima manasy abhinavah pumsah 
prakasatmanah / trptim yat paramarp tanoti visaydsvdciam vina sasvatim / dhamanandasu- 
dhamayor jitavapus tat pratibham samstumah. 
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of nectar. This satisfaction is perpetual and does not originate in contact 
with the objects of the senses, the consciousness of the divine majesty 
welling up from within in ever newer forms. It may be noticed that here 
the consciousness of the transcendent is referred to by the idea of celestial 
light. What is, in connection with our subject, of special importance is the 
view expressed by Punyaraja (on Vakyapadlya 1, 5) that the ancient rsis 
who saw the sacred texts ( mantradrsah ), being fully conscious of the 
subtlety, eternity and supersensuousness of the pratibha and having an intui¬ 
tive perception of their duty and of the established order of things, have 
communicated it to their fellow-men and therefore expressed it in the 
form of the articulate language of Vedas and Vedangas. Thus it also is 
the source of all arts and sciences. Being creative in nature it is the origin 
of all knowledge (vidya) and sacred texts (mantras) and the matrix of all 
names and meanings. 

Beside “the meaning” of “intuition” or “revelation” conveyed by 
pratibha, the term may also be used so as to agree with the conception of 
“instinct ”, 64 or “intuitive interest or inclination”. An impulse to with¬ 
draw from an object that is painful or to be attracted to an object that is 
pleasant is attributed to pratibha, which may therefore be said to be the 
basis of our activities and the mainspring of our practical life. In this use 
also it is a flash from within which, in a mysterious way not always ana- 
lysable by the intellect, revealing the truth, spontaneously determines the 
proper conduct of all creatures, animals as well as human beings. Though 
inexpressible in language, its existence and operation are incontestably 
experienced by everybody. It is one of the tenets of the grammatical 
school of philosophers that the pratibha, “instinct” as well as unerring 
“intuition”, is really a far more potent faculty than the intellect or the 
senses. 

Mention may finally be made of the interesting view held by adherents 
of the same school 66 : words, through their constant employment to denote 
the same thing and without denoting any external object, produce a 
pratibha in the mind of the listeners. Thus words cause a vague instinct 
or intuition which consists essentially in an urge to do something (Bhartr¬ 
hari, Vakyap. 1, p. 132: sa canantaram idam karyam ity upadarsanasva- 
bhavah ; Kamalasila, l.c.: niyatasadhanavacchinnakriyapratipattyanukula 
prajha pratibha). This pratibha is something indefinable and indivisible, 
being devoid of any consciousness of parts. It is “just cognition or ex- 

64 Compare the observation made on dhiti a propos of RV. 9, 112, 1, see chapter II. 

65 The reader may be referred to Subramanya Aiyar, o.c., p. 328, who refers to Kama- 
laslla’s commentary on Santaraksita’s Tattvasangraha I, p. 286. 
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perience produced in us by words, especially sentences, apart from the 
object which may or may not figure in this cognition”. 66 

n 1r°‘l intereStin8 distinction is made by Rajasekhara (Kavyam., 67 
p. 12): the inspiration is double, creative and “encouraging” (,« C n 

:^r yUr !, hham y imca )■ Nei ther the translation “responsive imagin¬ 
ation nor inspiration receptive” 66 seems adequate, first because of 
the explication given by the same authority in explaining the term 
hhamyun (p. 13): bhavakasyopakurvdna bhamyitrl. sd hi kaveh sramam 
abhtprayarn ca bhavayati, tayd khalu phalitah kaver vydpdratarur anyathd 
vakesi syat the encouraging (‘promotive’) inspiration serves the 
person who promotes’ (the product of literary art), i.e. of him who 
listens to it with sympathy and so as to further its effect.™ It is this which 
encourages the poet in his exertion and intention. Through this the tree 
of the poet s activity bears fruit. Otherwise it would be barren”. It should 
be borne in mind that the men of taste, the judges of literary art, the sahr- 
daych are supposed to reproduce in themselves what the poet has pro¬ 
duced. yesaji ka vyanusilanabhyasavasad visadibhute manomukure varnani- 
ya mm^ibhavamyogyaia te hrdayasamvadabhajah sahrdaydh (Abhinava- 
g P fa ’ D hv-, P- 11), aesthetic sensibility being the capacity to identify 
oneself with the heart of the poet (the same, AbhBh. II, p. 339). Th z pratibha 

poet” B T S' °f h M ^ ^ W Upaku ™» a “ assisti ng or serving the 
_ ' is threefold, viz. innate (sahajd), acquired or “adventitious” 

(aMryd), or dependent on instruction (aupadesiki), the first type depending 

on accomplishments or “sacramental preparation” in previous births the 

second on such a preparation in the present existence, the third on in- 

riteTl!° n t by r eanS T 0f SaCrCd f0rmulas (mantras), works teaching special 
(tantras) etc. There are also three classes of poets, viz. those by the 

SsuTts^ raSVatl ^ g ° ddeSS ° f SPeCCh and learnin 8). those whose art 
suits from practice and those who owe their proficiency to instruction 

first are endowed with understanding and the gift of speech, which 

have come to them as a result of adequate preparations in their former 


66 Subramanya Aiyar, o.c., p. 331 . 

;• %*"***" <B,rod *' ,m - 
Renou, Kavyamimamsa, p. 60 
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According to the famous Kashmir Shivaist philosopher and aesthetic- 
ian Abhinavagupta 71 (± 1000 A.D.), a man of acute intellect and an 
encyclopaedic scholar, (Tantraloka, 13, 130 If.; 210-254) there are three 
degrees of grace, the first or intense one being likewise threefold. Sum¬ 
marizing his views on the first degree, it may be said that the individual 
who receives the middlemost grace, immediately loses his ignorance and 
assumes the nature of a god; his earthly life however continues, but he 
becomes an eminent spiritual guide. His gnosis is called mahbjnbna- 
“great knowledge” or pratibha-, because it is “innate” and manifests 
itself spontaneously. That is why henceforth any religious act or initiation 
becomes a superfluity, because that which they aim at is acquired without 
any effort whatever. These pratibhajhaninah are, as a matter of fact, 
jivanmuktdh, emancipated in life. “Le mystique est, en effet, initie par ses 
propres organes de connaissance divinises et ces divinites (devi- ou devata-) 
font aupres de lui office de maitres spirituels”. 72 The highest knowledge, 
the same philosopher argues, (Laghuvrtti, p. 19,10), is that of the heart, the 
initiation of the heart {pratibha). It is granted by the “deities” of Bhairava 
(Siva, God) who reside in the heart and whose vibrating and very subtle 
activity consists in causing the interior essence to expand. Whereas the 
jhanam (gnosis), which is dependent on a guru or an initiation, is not 
spontaneous, the pratibha which is superior to it is the perfect illumination 
and as such spontaneous. It is the best method of realizing the identity 
with God (Tantral. 1, 233 ff.). 73 Elsewhere the same authority furnishes 
us in the formulation with much of what Indian theory has to say about 
pratibha (Abhinavabharatl on Bhar. Natyas. 1, p. 4 G.O.S.): kaver api 
sahrdaydyatanasatatoditapratibhdbhidhanaparavagdevatbnugrahotthitavici- 
trapurvanirmbnasaktisalinah prajapater iva kamajanitajagatah : “like 
Prajapati (the Creator) the poet creates himself a world according to his 
wish because he is amply furnished with the special power of creating 
manifold extraordinary things, a power originating in the favour of the 
deity, viz. Para Vak, which is called pratibha and which continually 
proceeds from its place, viz. the poet’s own heart”. 

Rasa, the aesthetic state of consciousness, which belongs, in reality, to 
the poet alone, fills him entirely with itself and is spontaneously “trans- 

71 See e.g. M. Krishnamachariar, History of classical Sanskrit literature (Madras, 
1937), p. 747 ff., 820 f.; P. V. Kane, History of Sanskrit poetics (Bombay, 1951), p. 
226 ff.; L. Silburn, Le Vijnana Bhairava (Paris, 1961), p. 24; 28 n. 

72 L. Silburn, Vatulanatha Sutra (Paris, 1959), p. 14. 

73 See also Silburn, Le Paramarthasdra (Paris, 1957), p. 49. In general: L. Renou, in 
L. R. et J. Filliozat, L’lnde classique, I (Paris, 1947), p. 638. 
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lated into poetic expression, like a liquid which overflows from a vase 
or like the natural manifestation of a state of mind (exclamations, inter¬ 
jections etc.) 74 . “In other words, artistic creation is the direct or uncon¬ 
ventional expression of a feeling or passion “generalized”, that is, 
freed from all distinctions in time and space and therefore from all 
individual relationships and practical interests by an inner force within 
the poet himself, the creative and artistic intuition ( pratibha).” 75 This 
state of consciousness, expressed in the poem, is transferred to the reciter, 
actor and spectator, aesthetic sensibility ( sahrdayatva -) being the capacity 
to identify oneself with the heart of the poet. 76 “Born in the heart of the 
poet, it flowers, as it were, in the actor and bears fruit in the spectator.” 77 
All three, poet, performer, auditor fuse, in reality, together by the same 
sensations: nayakasya kaveh srotuh samano ’ nubhavas tatah , 78 The 
creative intuition ( pratibha ) is the force which makes the conversion of 
the feelings or passions into rasa possible, freeing them from the limita¬ 
tions of space and time. Whereas in most men it does not succeed in 
shaking the limitations off, it burns, in the true poet, with a pure light, to 
shine out in all its fullness in the intuition of the saints. 79 This creative 
intuition is the same “consciousness”, which gives life to the lifeless and 
is not essentially different from the activity of the creator. It is, according 
to Bhatta Tauta, a form of intuitive consciousness {prajna) and an inex¬ 
haustible source of new forms ( prajna navanavollekhasalinipratibha mata). 
Artistic intuition may therefore be considered a particular hypostasis of 
the universal or total intuition, of the universal creative and restorative 
force manifesting itself in the universe. Thus Anandavardhana (Dhv. p. 
91) also argues that poetic intuition is a particular form of pratibha, or 
according to Abhinavagupta’s explication: “ pratibha is the intuitive 
knowledge which is suited to creating things which did not exist before; 
a particular form of it is the ability to produce poetry ( kavyam )”. Ac¬ 
cording to the same school of thought aesthetic experience is the “tasting” 

74 M, Abh ' naVa8UPta ^ 1000 A-D ‘) on Anandavardhana’s Dhvanyaloka, p. 86 (Cho- 
wkh. ed.): rasaparipurrtakumbhoccalanavac cittavrttinisyandasvabhavavagvilapadivac 

ca... 

76 R. Gnoli, The aesthetic experience according to Abhinavagupta (Roma, 1956), p. 
XXVII f;, following Abhinavagupta’s Abhinavabharati, I, p. 346 (=Gaekwad Or. 
Ser., no. 36, Baroda, 1926). 

76 Abhinavabharati, II, p. 339. 

77 Cf. Abhinavabharati, I, p. 295. 

76 Bhatta Tauta, quoted by Abhinavagupta, Comm, on the Dhvanyal, p. 92. 

79 Cf. Gnoli, o.c., p. XXIX, quoting Abhinavagupta, Tantraloka (Bombay, 1918 If.), 
XI, p. 60 ff. 
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of one’s own consciousness and, therefore, of one’s own beatitude. 

“The poetic attitude”, S. K. De 80 observes in a short dissertation on 
the Dhvani school of poetics, “is thus given as different from the natural¬ 
istic, and is explained as very akin to, but not identical with, the philosoph¬ 
ic. It is like the state of the soul serenely contemplating the Absolute, 
with the difference that the state of detachment is not as complete or 
permanent. It is thus recognized that the poetic attitude is entirely spirit¬ 
ual, but the idealized artistic creation affords only a temporary release 
from the ills of life by enabling one to transcend, for the moment, his 
personal relations or practical interests, and restores equanimity of mind 
by leading him away, for the time being, from the natural world and 
offering him another in its place. For the poet it is also a release or escape 
in the sense that he passes in his poetic creation from the tyranny of 
personal emotion to the delight of impersonal realisation. It is an attitude 
of pure bliss, detached spiritual contemplation ( citsvabhava samvit) ; it is 
very similar to, but not the same as, the state of true enlightenment , 81 
which comes only to the knower who, no longer on the empirical plane, 
transcends completely and permanently the sphere of pleasure and pain. 
As such, this state of aesthetic delectation is not capable of proof, because 
its cognition is inseparable from its existence; or, in other words, it is 
identical with the experience of itself. The only proof of its existence is 
its relish itself by the man of aesthetic sensibility, the rasika- or sahrdaya-, 
the ideal connoisseur of poetry, to whom alone it is vouchsafed. The 
reader must reproduce in himself what the poet has produced”. 

In Hemacandra’s Kavyanusasana, p. 3 8 0 82 a distinction is therefore 
made between discursive consciousness, consciousness of the general 
concepts the field of action of which is diversity, and direct consciousness 
which transcends the domain of language - which is only an obstacle 
pushing itself between the reality and our consciousness - and precedes 
the activity of the mind. “The object of direct perception ( pratyaksa -) 
is the particular; this is the object of the words of good poets, which arise 
from pratibha” (visistam asya yad rupam tat pratyaksasya gocarah / sa eva 
satkavigiram gocarah pratibhabhuvam ). “The intuition ( pratibha ) of a poet 
(kavih ) is therefore a form of prajna (direct perception) which arises in a 

80 De, Some problems, p. 25 f. 

81 Abhinavagupta’s stanza (Dhvanyal. p. 60) yad unmilanasaktyaiva visvam unmilati 
ksamit / svatmayatanavisrantarp tam vande pratibhdrri sivam may be taken to describe the 
supreme power of Siva revealing the entire creation in the process of self-revelation 
as well as the poet’s imaginative vision to which the whole universe becomes manifest. 

82 Ed. R. C. Parikh (Bombay, 1938). 
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moment from contact with the thing by itself (in se) (that is to say, before 
any mental construction), while the poet’s mind is completely absorbed 
in a careful consideration of sound and sense in accordance with the rasas. 

Llke . SlV f, by hlS third eye one P ercei ves by virtue of pratibha (“poetic 
intuition”), independently of discursive knowledge, every form of exist¬ 
ence, past, present and future. The difference between poetical and 
ordinary language, Abhinavagupta elsewhere holds (Paratrimsikaviva- 
1 ana, 83 p. 202), consists in this that the former, like mantras on the relig¬ 
ious plane, 84 is devoid of the logical and practical categories of language 
and therefore attains reality before its solidification into the modes of 
discursive thought. 

In his commentary upon Vasugupta’s Sivasutra 1, 5, where it is argued 
that spiritual illumination and divinisation are simultaneous, Abhina- 
vagupta’s^ pupil, Ksemaraja (Xlth century), observes that the mystic 
exertion, “elan” or elevation (i udyama -) - which is not to be regarded as 
an act of the empirical consciousness - is of the nature of the emergence 
of the pratibha which has the character of an elevation of consciousness, 
this elevation consisting of the acquisition of self-consciousness which 
is to continue uninterruptedly. “Quant a pratibha il la definit comme 
rillummation propre a ceux qui s’eclairent eux-memes car il n’est d’autre 
realisation en definitive que celle du Soi par le Soi et dans le Soi.” 85 
This pratibha is however creative in nature: it is in Sivaist metaphysics 
identified with the concept of consciousness as creative emission (visarga-). 

As is well known - and may also appear from the preceding pages - 
many statements of the authors on poetics and aesthetics can be traced to 
the doctrines of intuitive knowledge and allied subjects developed by 
different schools of Indian philosophy. It was in Kashmir that aesthetic 
thought reached its fullest height, and it is therefore not surprising that 
the works of Abhinavagupta who achieved eminence in both fields con¬ 
tain many statements regarding the nature of pratibha in literary art 
which reflect the views of the Saiva school of philosophy. 

Whereas for the adherents of the grammatical school of philosophic 
thought the Supreme Reality is conceived as Vak or Sabda-Brahman, 
Para Vak occupies in the Agamic systems of the Saiva-Saktists a sub¬ 
ordinate position, being considered the Power (Sakti) of the Supreme 
Reality or Parama-Siva. That is to say, it is conceived as a power sub¬ 
ordinate to the Highest Principle with which it is identical. It is the power 

83 Ed. Kashmir Series of Texts and Studies (Bombay 1918) 

84 Gnoli, o.c., p. XXXI f. 

85 Silburn, Vatulanatha Sutra, p. 38. 
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by which the divine self completely and eternally knows itself. One of 
the aspects undei which it is spoken of is vimarsa-, the others being 
sphurattd- (“manifestation”), aisvarya- (“lordship”), svdtantrya- (“free¬ 
dom”). Since this vimarsa- (“knowledge, intelligence”) means self- 
revelation of the Lord, it is intelligible that it is identical with the pratibha 
or pasyanti. Hence the identification of the pratibha with the Highest 
Being, whose nature is infinite intelligence, indivisible and devoid of time 
limitations. It is unalterably and everywhere one, being the one light the 
reflection of which shines through every state of modal consciousness. 
The successful yogin who has also attained to other divine attributes 
possesses it as “omniscience”. According to Vasugupta’s Spandakarika 
(VUIth century), 4, 7, everything, however remote in time and removed 
in space, presents itself to him in any aspect in which he wants to see it 
present. 

The Tripura-Rahasya, expounding the tenets of the Tripura school 
describes pratibha as the supreme form of the Supreme Being, adding 
that it is on this, as on a mirror, that the universe is shining like a reflection 
(Trip. Rah., Jnanakh., 20, 31 ff.). 

It may in this connection be recalled to memory that the term drstih 
the eye (viz. of imagination)” was also very significantly used to denote 
the imagination of the poet. It occurs in an illuminating passage of 
Anandavardhana’s Dhvanyalokalocana (p. 227) from which it becomes 
evident that in his opinion imagination and intellect are equivalent tools, 
that they are the two spiritual eyes of a human being which he needs 
equally: yd vyaparavati rasan rasayitum kacit kavinam nava / dr stir yd 
parinisthitdrthavisayonmesd ca vaipasciti / te dve apy avalambya visvam 
anisam nirvarnayanto vayam / srdntd naiva ca labdham abdhisayana tvad- 
bhaktitulyam sukham; Abhinavagupta provides us with the note that 
drstih is pratibharupd. 

It may therefore be safely assumed that not only most orthodox 
schools of thought but also the heterodox accepted a doctrine of pratibha 
or whatever name they gave to supranormal intuitive (in)sight. They 
developed doctrines of pratibha to explain the phenomenon of knowledge 
and insight gained by immediate “vision” without the help of the often 
inadequate intellect. It was mainly the adherents of the Purva Mlmamsa 
who, denying the possibility of omniscience in general, were opposed to 
this doctrine. Basing themselves on the axiom of the eternity of the eternal 
and self-revealed Word (Sabda) or the Veda — Brahman in the form of 
sounds — as the only source of all knowledge, they could only consider 
the hypothesis of a personal all-knowing Being, either divine or human, 
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a redundancy. 86 An omniscient God whose existence cannot be proved 
by any reliable evidence is ignored by them. 87 Those passages of the 
Veda which declare “he knows” extol, they hold, the merits of the sac- 
rificer. Nevertheless ICumarila (VUIth century), whilst invoking, in the 
benediction prefacing his Slokavarttika, God under the'name of Mahadeva 
(Siva), describes him as possessing the divyacaksuh or Divine Eye in the 
form of the Vedas ( trivedidivyacaksuse ) and as possessing a body made of 
pure knowledge ( visuddhajnanadehayd). In the course of time the atheistic 
standpoint proved to be so unsatisfactory as to necessitate later authors 
to introduce the divine principle. 

To conclude with a view pronounced by an eminent modern Indian 
poet: “My religion”, Rabindranath Tagore declared, “is essentially a 
poet’s religion. Its touch comes to me through the same unseen and 
trackless channels as does the inspiration of my music. All that I feel 
about it, is from vision and not from knowledge.” 88 


86 See also Gopinath Kaviraj, o.c., p. 121. 

87 Cf. for instance S. Radhakrishnan, Indian Philosophy, II (London, 1921 [ 5 1948]), 
p. 424. 

88 R. Tagore, in S. Radhakrishnan and J. H. Muirhead, Contemp. Ind. Philosophy 
(London, 1936), p. 32 f. - For the subject discussed in this chapter see also my paper 
“De inspiratie der Indische dichters”, in Forum der Letteren, Leiden, 1963. 


XVI 

THE ROOT VEN- 

Although the root ven- and its derivatives have already given rise to 
a considerable number of notes and publications 1 it may be of some use 
to dwell for a moment upon their meaning. The root is, to all appearance, 
limited to Indo-Iranian, attempts to connect it with words in other 
languages failing to carry conviction. 2 That the central meaning of this 
word group is that of seeing is hardly open to doubt, and V. M. Apte was 
justly astonished at the variety of translations such as “to yearn, to be 
envious, to strive after, to cherish etc.” proposed for Rgvedic places in 
view of the meaning “to see” in Iranian. It remains however to be con¬ 
sidered how this general meaning of “seeing” 3 was qualified. 4 

Now the Iranian side of this problem is less ambiguous than the 
Indian. The verb vaenaiti means, first, “to see” with the physical eye 
without any modification or connotation: OP. Dar. Beh. 2, 76; 4, 70; 
Av. Y. 5, 129; 9, 29. The word is however also, no doubt quite natur¬ 
ally, used when the context points to an uncommon visual power: 
Yt. 14, 31 to that of a stallion who even at night is able to distinguish 
between a hair of the mane and a hair of the tail; 14, 33. Letting alone 
some special uses which may in translating occasion a different equivalent, 
we find the verb also in Y. 31, 13 in connection with Ahura Mazdah’s 

1 For ven- and vena- see M. Lindenau, in Zs. fiir Indol. und Iran., 1, p. 34 ff.; V. M. 
Apte, in Xllth All India Or. Conf. (Benares, 1943-44), Summary; the same, “An 
investigation into the nature of Vena, the deity of the Rgvedic-hymn X, 123”, in Bull. 
Deccan College, 6 (1944), p. 37 ff.; the same, “The root ven- and its verb-forms in the 
Rgveda”, in Dhruva Comm. Vol. (Dhruva Smaraka Grant ha). III (Ahmedabad, 1946), 
p. 1 ff. (yen- primarily “to see (in a physical sense)”; (secondarily) “to see with the 
mind’s eye)” (I could not consult these articles before writing this chapter); I. J. S. 
Taraporewala, “Some Vedic words viewed in the light of the Gathas and other Avesta”, 
J.B.B.R.A.S., 26, p. 121 ff.; Renou, ft. ved. etpan., IV (1958), p. 118. 

2 Thus A. Walde-J. Pokorny, Vergl. Worterbuch der indogerm. Sprachen, I (Berlin- 
Leipzig, 1930), p. 229, adopting an incorrect meaning (“ersehnt”) which they for Indo- 
Iranian modify into “sehnsiichtig wonach schauen”: AInd. veli “nimmt gern an, 
strebt zu usw.”; Pokorny, Indogerm. etymol. Wtb., (Bern, [1958]), p. 1123: Ved. 
veviyate “fliegt” (?); cf. also V. Pisani, in Kuhn’s Zs., 65, p. 121. 

3 For “to see consciously” 10,27, 6 garbham... avenantam. 

4 It is useless to explain that the process of ‘seeing’ may be associated with a variety 
of emotions, sentiments or objectives; for ‘staunendes Schauen’ see for instance 
H. J. Mette, in Glotta, 39 (1960), p. 49 ff. 
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observing through justice (with truth) what is open or secret; in Y. 46, 
2 I cry to thee, look to it, O Ahura, affording the support which friend 
gives to friend , in Yt. 10, 107 to denote a god’s “seeing” (i.e. perceiving, 
having knowledge of) the doings of the wicked: ( MiOro) vispstn vaenaiti 
druzintdm ; in Yt. 13, 84 of the Arnosa Spantas of whom one casts a 
glance at the soul of the other; in Yt. 19, 94 of Astvat.arata who will 
with the eyes of iza - which in any case is a psycho-religious “Daseins- 
macht — see all creatures; Y. 30, 2 where the Ahuras are invoked to 
hear and to look with their mind; in Vid. 19, 3 to express that Zarathustra 
perceived or discovered in his mind ( manah -) what his enemies were 
after; Y. 58, 6 of the author cum suis who want to see the creative light 
of the creator. 

In attempting to establish the sense of the verb ven- in the Rgveda we 
must bear in mind that the verb is, comparatively speaking, of infrequent 
occurrence. Although the words uta mata mahisam anv avenat in 4, 18, 

11 refer to a mythical event the sense of anv avenat simply is “to look 
after” or “to watch out for”, not “to allure, entice” (Monier-Williams). 
Perhaps however the central meaning is tinged with a connotation “with 
interest, concern”. 5 6 This connotation is, if appearances are not deceptive, 
not absent in 1, 25, 6 venanta na pra yuchatah / dhrtavrataya dasuse. 
Geldnei translates: Sorgend werden sie (Mitra and Varuna) nicht 
gleichgultig gegen den Opferspender, der die Gebote halt”, whereas 
Schmidt 7 rightly prefers “aufmerksam”, and Renou 8 “voir avec intensite; 
guetter (avec vigilance)”; “attentive, observant, watchful” seems, indeed’ 
to be the right sense. Hence no doubt also the nuance “to look away, to 
divert one’s attention” expressed by vi venati in cases such as 5, 31, 2 a 
pra drava harivo ma vi venah... abhi nah sacasva “komm eilig her, du 
Falbenlenker, wende dich nicht ab, halte zu uns...” (Geldner); “to be 
hostile or ill-disposed” (Monier-Williams) seems to overshoot the mark. 
Similarly 5, 36, 4 pra... yamsi rayah ... ma vi venah “spende (o Indra) 
Reichtiimer... wende deinen Blick nicht ab” (Geldner); 75, 7; 78, 1; 

6,44, 10. In 4, 33, 6 where Tvastar to his astonishment sees that the Rbhus 

5 “Streben, Eifer, frommer Glaubenseifer; Erfolg, Gluck” (Bartholomae, Wiirter- 
buch, 378); zeal (Smith, Syntax of the Gathas, p. 142); “Geist” (Lommel, Yast's, 
p. 185); “Milchlabespendung” (Humbach, Gathas, I, p. 145; cf. II, p. 81; “wie ved! 
ija- nicht nur Milchlabe, Kraftlabe, Kraft” im allgemeinen..., sondern auch speziell 
Libation von Milchlabe, rituelle Kraftspende, Opfergusz”, the same, in Indoe. 
Forsch., 63, p. 41). 

Similarly, V. M. Apte, in Dhruva Smar. Gr., p. 11, who compares 9, 70, 4. 

7 Schmidt, Vedisch vrata, p. 53. 

8 Renou, £t. ved. et pan., VII, p. 12. 


had fashioned four cups out of one this fact “made him stare” (avenat) 9 -. 
no doubt an interested and searching gaze. 10 The word group sadhrici- 
nena manasavivenan in 4,24, 6 is of special interest: “with a concentrated 
mind, by no means inattentive”. Cf. 4, 25, 3 where Geldner’s “nicht 
unlustig” does not carry conviction. Elsewhere the full sense of the 
verb seems to be “to see in an interested way while being eager to dis¬ 
cover or detect something, to scrutinize” 11 : 8, 60, 7 eva daha... yo asma- 
dhrug durmanma has ca venati “so versenge du (Agni), jeden, der uns Libel 
will, der in boser Absicht scheel sieht” (Geldner). Whereas here the 
action of seeing is meant in malam partem, the poet of 1, 86, 8 uses it of 
those who whilst entertaining a desire look out for the Maruts: vida 
kamasya venatah. Moreover “to see” is, in this passage, “used of a mental 
or spiritual contact, of a desire for help in the form of inspiration”. 
Nabhanedistha is in 10, 61, 18 recorded to have as an institutor of a 
sacrifice (sunk) and while receiving a dhlh (dhiyamdhah ) talked to his 
ancestor, the god Agni 12 looking out for him: again the implication of 
being eager to come, mentally, into contact with divine power. 13 Com¬ 
pare also 10, 135, 1 where a son is, in connection with a dying father, 
stated to say: “where Yama (is)..., there our father watches out for his 
ancestors”, that is to say: he looks for them being eager to find them and 
to come into touch with them (anukamayamanah, Bhask.)”. Similarly, 
st. 2. In 10, 123, 6 Soma - who is in st. 5 d called a venah “a seer” - is 
addressed: “when they saw thee fly as a bird to the sky, looking out with 
their hearts (hrda venantah), (thee)..., the messenger of Varuna ...”, again 
an eager and interested spying which, taking place in the heart where 
contact with the unseen powers is usually effected, must be of a visionary 
character. 14 Here 10, 64, 2 may be subjoined: kratuyanti kratavo hrtsu 
dhitayo venanti venah patayanti a disah "... die spahenden (Augen des 
Geistes)” - “derer, die mit dem Herzen schauen”, 10, 123, 6 “sie fliegen 
nach alien Seiten” (Geldner). Here again the subject is much interested 
in the “object” which he wants to discover and with which it is his desire 
to come into touch, no doubt in order to be enlightened 16 : pada d “my 
desires strive to reach the gods”. The object of the verb is here and else¬ 
where not to be perceived with the physical eye. Geldner’s translation of 

9 Otherwise, Renou, £t. ved. et part., IV, p. 118,? 

10 According to Apte, o.c., p. 18 “(he) considered (the situation)”. 

11 “to watch” (Apte, o.c., p. 10). 

18 See Geldner, o.c.. Ill, p. 226 with n. 2. 

13 “penetrating insight on the speaker’s part rather than love” (Apte, o.c., p. 18). 

14 I would reject Apte’s “reflecting” (o.c., p. 16). 

16 “(my) powers of vision visualize” (Apte). 
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9, 97, 22 hits the mark: taksad yadl manaso venato vak “so oft ihn (den 
Soma) die Rede aus dem Geiste des schauenden (Sehers) heraus formte”. 
The verb is also used of a non-physical seeing which verges on knowing, 
the subject being the divine Soma: 1, 43, 9 16 yds tepraja amrtasya. 
soma vena abhusantih soma vedah “the children of thine, the immortal one, 
O Soma, thou must look out for them, thou must know that they bestow 
their strengthening favour 17 ”. - With regard to the expression hrda 
venantah Lindenau 18 rightly observed that “mit dem Herzen schauen” 
“das Irrationale der Gotteserkenntnis vortrefflich ausdriickt”; cf. also 
SvUp. 4, 17. 

In AV. 4, 8, 2 (cf. TB. 2, 7, 8, 1 etc.) - forming part of a text which 
is to accompany the consecration of a king (cf. KausS. 17, 1 ff.; VaitS. 
36, 7) -1 would translate the words abhi prehi mapa vena ugras cetta 
sapatnaha as follows: “go forward unto (it); do not look away, a stern 
attentive guardian, a slayer of rivals”. Cf. RV. 5, 31, 2. Cf. also TBr. 
3, 7, 13, 1 ... yat te grava bahucyuto acucyavuh / naro yat te duduhur 
daksinena / tat ta apyayatam tat te nistyayatam deva soma / yat te tvacam 
bibhidur yac ca yonim / yad asthanat pracyuto venasi tmana. 

One can however easily understand that the verb venati came to ex¬ 
press a secondary meaning which may be indicated by “to be eager, to 
long for”; in cases such as 10, 123, 6 this connotation is in any case a 
possibility. Later interpreters may however have considered what was 
only an incidental connotation a more central sense. Hence venati as 
one of the 18 verbs for “longing, loving” in Nigh. 2, 6, and Nir. 10, 
38 - followed by Sayana - venah venateh kantikarmanah. However, the 
same root is also entered in the list of 120 roots expressing motion 19 
(Nigh. 2, 14) and included in a group of 44 roots described as arcati- 
karmanah (“verbs of praising”: 3, 14). It is hardly open to question that 
the meaning of the verb ven- considered in connection with the contexts 
in which it occurs included elements which could be indicated by the 
general ideas of “moving” or “praising”. Compare also AiBr. 1, 20 
venanti: car anti, comm. There is no doubt much correctness in the note 
to be found in Dhatupatha 1, 902 (21, 13) venr gatijhanacintdnisdmana- 
vaditragrahanesu. “ven- in the meaning of ‘to go, move; to know, recog- 

16 Cf. Liiders, o.c., p. 231 f. 

17 See Four studies, p. 85. 

18 M. Lindenau, in Zs.f Ind. u. Iran., 1, p. 35, n. 1. 

19 To which belong, inter alia, avati “to favour, assist”; yatate “to endeavour to 
reach”, rajati “to be affected, excited”, veti “to approach, to seek to take eagerly 
etc.”. 
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nize, perceive; to reflect, consider; to observe; to play on an instrument 20 ; 
to seize hold’”. 

The noun vena- is in the Rgveda used in connection with gods as well 
as men. In 8, 3, 18 Indra is implored to listen, like a venah, to the call 
of the eulogist ( veno na srnudlu havam ): “hore wie ein Spaher auf unseren 
Ruf!” (Geldner). Should we indeed think of a spy or scout? Or is there 
a difference worth mentioning between a vena- and a spas-1 In many 
cases hearing is not characteristic of persons who look out eagerly. Does 
the term therefore also imply auditory contact? And does it, then, 
in this passage refer to a being which is possessed of the gift of supra- 
normal and praetersensual contact with other beings, and should we 
translate “hear our call like a (true) ‘seer’ ”?, i.e. like a being who is 
able to see, hear, and observe, perceive and know without ordinary 
physical contact. 21 “Watchmen” may be the sense of vend- in 1, 56, 2. 

The term applies to Indra also in 8, 63, 1 sa purvyo mahanam venah 
kratubhir anaje / yasya dvara manus pita devesu dhiya anaje “that ancient 
‘seer’ was anointed by the resourcefulness 22 of the great ones, whose 
‘door’ viz. ‘vision’ (door of ‘vision’) which gives access to the gods 
Father Manu had (already) anointed”. Here both the god Indra and the 
“door of (his) vision” - this phrase must refer to Soma 23 - are said to 
be anointed, i.e. inducted to their office, function and power, 24 and the 
possession of that “door” is regarded as typical of a “seer”. As Indra 
is also regarded as dhirah and as a kavih (7, 18, 2 etc.), the term venah in 
all probability has a similar sense. 25 In 6, 44, 8 the same god is called 
venya-. It may be remembered that a ritual anointing is associated with 
enthronement, and that the authorities (cf. SB. 9, 4,4, 8) are of the opinion 
that “when one offers in the fire, one thereby consecrates (anoints, 
abhisihcati) Agni, and that divine body of his being consecrated by Soma, 
becomes consecrated by the nectar of immortality”: that is to say the 
unction is extended also to divine beings. 

Places such as 1,139, 10 would also be in favour of the above inter¬ 
pretation : here Brhaspati, the venah, who is also called sukratuh, is said 

20 This is not clear to me. 

21 Rather than Sayana’s explication: venati!} kantikarma, yatha kanto jatabhildsali 
purusati kamayitavyam aikagryeria srnoti tadvat. According to Renou (lit. ved. etpat}., 
I, p. 18, n. 1) “le vena-... est aussi une hypostase de la Parole mystique;... c’est la 
‘vision’ poetique, transfiguree par le champ des representations imagees du Veda”. 

22 The faculty of realizing intentions by practical ingenuity. 

23 Geldner, o.c., Ill, p. 385. 

24 For anointing see e.g. J. C. Heesterman, The ancient Indian royal consecration, 
Thesis Utrecht 1957, p. 147. 

26 Otherwise, but unconvincingly Apte, Bull. Decc. Res. Inst., 6, p. 40. 

















354 


The root “ven-” 


to perform an act of worship with bulls. It will be remembered that 
Brhaspati is among the gods who inspire and further the words of the 
human seers and “poets”. There is, in any case, no occasion to translate 
vena- by “spy”. In 2, 24, 10 the same Brhaspati is given the epithet 
venya- which, as already observed, is also Indra’s (6,44, 8); here Geldner’s 
“schauwiirdig” is very questionable; compare, rather, varuriya- “of the 
nature of Varuna”. 

RV. 8, 100, 5 26 is an interesting passage: in a dialogue between Indra 
and a eulogist (st. 3-5) the latter while stimulating his colleagues to 
praise Indra, makes mention of the scepticism with regard to the god’s 
existence. The god himself appears (st. 4) stating that the directions of 
rta - this phrase must refer to the inspired and formulated words and 
directions of the priests and singers - make him grow (, rtasya ma pradiso 
vardhayanti) and continuing (st. 5) a yan ma vena aruhann rtasya... / 
manas cinmehrda apraty avocat, not “als die Seher des rechten (Glaubens) 
zu mir aufgestiegen waren” (Geldner) or “als die verlangenden Ge- 
danken der Wahrheit...” (Liiders), but perhaps rather 27 “when the eager 
‘glances’ at (visionary contacts with) rta occurred (arrived) to me - com¬ 
pare also Geldner’s note: “die Ahnungen, die inneren Gesichte, die 
Olfenbarungen der Wahrheit” and Renou’s 28 “Vena est a peu pres 
‘revelation’ ” - ... my ‘mind’ announced my heart.. .”. 29 The heart is 
the place in which the visions or, more generally, supernormal and prae- 
tersensual contact arise and are converted into “poems”: 1, 60, 3; 67, 4; 
2, 35, 2; 3, 26, 8 etc., but the heart is assisted by the “mind” (manahi): 

1, 171, 2. Here the manah informs the god who has received, into his 
heart, a vision, that his friends cried, - and now he has turned to them. 
If this interpretation be right, pada b is not devoid of importance: the 
god has resorted to a lonely place ( ekam asinam) in order to receive 
visions. 

Since the activity of the poets and eulogists is essential in the process 
of the clarification of soma the same term must in 9, 73, 2 also refer to 
these functionaries, to the inspired seers whose poems are recited: 
sindhor urmav adhi vend avivipan “on the wave of the stream the venah 
have set (him, the Soma) in motion (so as to be able to exert his inspiring 
function)”. RV. 9, 64, 21 seems to be a parellel passage: abhi vend 

" See Liiders, o.c., p. 567. 

27 In spite of the accentuation, but see Wackernagel-Debrunner, Altind. Gramm., II, 

2, p. 101. 

28 Renou, l.c. 

29 Otherwise Apte, o.c., p. 41. 
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anusateyaksanti pracetasah “the ‘seers’ have shouted to (him), prescient 
(or, “attentive”) they endeavour to win (him) over”. 

In this connection a digression may be made on the adjective pracetas- 
which is translated by “weise, aufmerksam, aufmerkend” (Grassmann), 
“klug” (Geldner), “prevoyant” (Renou). It is not rarely used to char¬ 
acterize Agni, in connection with whom it is always appropriate 30 : 
thus the god is in 10, 87, 9 invited to guard the sacrificial gift and to 
convey it to the gods, a function which no doubt required forethought 
and foresight; in 10, 79, 4 the adjective is used predicatively, the god being 
described as understanding phenomena which are above human under¬ 
standing. This place may be compared to 7, 4, 4 stating that “the pre¬ 
scient, immortal Agni has been given a place among the mortal beings 
as the sage or wise ( kavih ) among the unwise (i akavisu )”, that is: “as the 
one who really ‘knows’ among those who have no praeternormal know¬ 
ledge”. For the combination of pracetas- and kavi- see also 8, 84, 2: 
Agni is pracetah like a kavih : in 10, 110, 1 he is the messenger, the kavih, 
the pracetah ; cf. also 3, 29, 5 kavim... pracetasam; 8, 102, 18. From these 
indications it is clear that this adjective was especially apt to characterize 
an inspired sage {kavih). If it really denotes that aspect of “wisdom” 
which consists in prescience and in knowledge of facts which are hidden 
from the general public, it is not surprising that it should also apply to 
the gods in general, and to Varuna, to Indra, to Savitar and some others 
in particular. 

Another significant epithet is, in 9, 85, 10, madhujihva -: the honey- 
tongued venah 31 are said to milk, on the back of the sky, the bull who is 
standing on the mountains. Whatever the correct interpretation of this 
difficult stanza, so much is clear that here also the venah, the inspired 
seers, are engaged in the production of soma. That they must, in st. 10, 
be “seer” and “praiser” appears also from st. 11 nake suparnam upapap- 
tivamsam giro venanam akrpanta purvih. 

The poet of 9, 21, 5 describes a golden “seer” ( pisahgam... venam) 
who is to act as an admonisher for the niggardly. 32 The phrase has been 
made to refer to the sun (Geldner) or, what is more probable, to the Soma 
itself (Renou: “Soma a forme de vend- ‘etre vigilant’ qui surveille du 
haut du ciel et avertit” 33 ), and thus the stanza {asmin pisahgam indavo 

80 See Epithets in the Rgveda, p. 89 ff. 

31 Not “Freundinnen” (Liiders, o.c., p. 272). 

32 For improbable interpretations: Oldenberg, Rgveda. Noten, II, p. 158; Geldner, 
o.c.. III, p. 24; Apte, in Bull. Decc. Coll. Res. Inst., 6, p. 3 ff. 

33 Renou, £t. ved. et pan., VIII, p. 69. On this stanza there is a long but not in all 
respects convincing note by Bhawe, Soma-hymns, II, p. 21 ff. 
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dadhata venam adise) may be translated: “O Soma-juices, place in this 
soma (which is, here, being purified) a gold-coloured ‘seer’, who may 
admonish the man who is avaricious with respect to us.” 34 In any case 
the venah is expected to see what is under normal circumstances hidden 
and to read man’s thoughts. The next stanza amplifies the thought ex¬ 
pressed in st. 5: “make (O juices) the state of mind {keta-, of the niggard) 
new....” 

It is not surprising to find the term venah. applied to Surya: 1, 83, 
5 tatah suryo vratapa vena ajani. The question however arises whether 
it emphasizes Surya’s function as a watcher (cf. e.g. 1,164, 44; 7, 66, 16), 36 
or that as a “seer” or “sage” (kavih 5, 44, 7). On the strength of vratapah 
the first possibility is the more probable, but the chances are that the 
difference between both functions is not great, the main characteristic 
of a venah being his ability to see, eagerly and interestedly, what is in¬ 
accessible to the normal sense perception. 

With regard to 10, 64, 2 venanti venah Renou 36 observes: “ici ‘les 
yeux de l’esprit qui epient’ (Geldner); ou bien faut-il, dans cet encadre- 
ment, choisir une valeur plus abstraite, ‘les visions (poetiques) voient = 
fonctionnent’?” In order to avoid a tautology — the words kratuyanti 
kratavo hrtsu dhitayah — I would assume the sense of “eager looks in 
the spiritual sphere” 37 or translate the sentence “our powers of perception 
perceive”. It is notwithstanding the following patayanty a disah how¬ 
ever difficult to decide whether these venah were considered independent 
entities, functions, qualities or more or less personal beings. In 4, 58, 4 
the term no doubt denotes a “seer”: relating the threefold division of 
the ghrtam of poetic and religious inspiration the author states: venad 
ekam svadhaya nis \ataksuh “eines haben sie aus dem Seher durch eigene 
Kraft herausgebildet” (Geldner): cf. st. 5 where the author expresses 
the conviction that he sees the streams of ghee ( ghrtasya dhara abhi 
cakasimi). See also st. 6. The same sense is expressed 1, 61, 14 “invoking 
(him who is a help for the ‘seer’ (venasya)), may Nodhas (the poet)...”; 
there can be no doubt that Nodhas reckons himself to the venah who 
enjoy Indra’s favour. 38 

The translation proposed by Whitney-Lanman for AY. 2, 1, 1 venas 
tat pasyat paramam guha yad yatra visvam bhavaty ekarupam : “Vena 

34 I am not convinced by Apte, Bull. Decc. Coll. Res. Inst., 6, p. 39 who identifies 
vend- with keta- in st. 6. 

36 See also H. Lommel, in Oriens, 6, p. 328 ff. 

36 Renou, £t. ved. et pan., IV, p. 118. 

37 Not “Sehnsuchte” (Liiders, o.c., p. 567, n. 2). 

38 Cf. Renou, l.c.,1 
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(the longing one?) saw that which is highest in secret, where everything 
becomes of one form” is in all probability to be replaced by “the seer...”, 
or “the Seer...” (if the archetype is meant), because it is typical of a seer 
to see what is indicated by the words of this line. The adjective visvam 
refers to the phenomenal world, the fundamental unity of which in the 
highest principle is seen by the seer. The same translation 39 may do duty 
in the variant VS. 32, 8 v. t. p. nihitam g. sat y. v. bh. ekanidam “the seer 
(panditah viditavedantarahasyah, comm.) beholds that being ( brahma , 
comm.) which is placed in a hiding-place wherein all this has found only 
one dwelling” and in TA. 10, 1, 3; Mahanar. Up. 1, 3 venas tat pasyan 
visva bhuvanani vidvan y. v. bh. ekanidam. In AV. 2, 1, 2 the wish is ex¬ 
pressed that the gandharva “who knows the immortal” ( amrtasya vidvan ) 
may proclaim that highest abode which is in secret”: the gandharva - in 
later times a celestial singer - no doubt is the archetype of the inspired 
poet who attempts to reveal the mystery. 

The stanza AV. 4, 1, 1 which, on the other hand, occurs without a 
variant in numerous other texts, may be explained in the same way. 
Anyhow, the explication given by the commentator and by SatBr. 7, 4, 
1, 14 (Vena = the sun) is highly improbable 40 ; Whitney’s 41 “the moon” 
is likewise implausible: brahma jajnanam prathamam purastad dhi 
simatah suruco vena avah “the seer (Seer) has unveiled the brahman that 
had, of old, first come into existence from the well-shining boundary; 
he has revealed its fundamental (and) highest places, the womb of the 
existent and of the non-existent”. It may be asked if this boundary 
refers to the borderland 42 between the phenomenal and the transcendent 
which is momentarily crossed by the seer when the light of vision suddenly 
comes to him. 

AV. 16, 3, 2 is not clear to me. 

For identifications 43 of vena- or Vena- (= Indra, the atman) see also 
KausBr. 8, 5 venas codayat prsnigarbha itindra u vai vena aindram eva 
svahakaram etabhir anuvadati ; tasyaikam utsrjati nake suparnam upa 
yat patantam iti, so ’yam atmano ’tikasas tarn uttarasu karoti teno sa- 
nantarhita bhavaty, ubhayato venam papoktasya pavamanir abhistuyad, 
atma vai venah pavitram vai pavamanyah punaty evainam tad... Compare 

30 Cf. also Lindenau, l.c. 

10 See also R. T. H. Griffith, The White Yajurveda 3 (Benares, 1927), p. 136. 

41 Whitney-Lanman, Atharvaveda-Samhita, p. 143. 

42 Cf. also J. Eggeling, The tSatapatha-brahmaria, III (Oxford, 1894), p. 366 (note on 
7, 4, 1, 14). 

43 The reader may also be referred to V. M. Apte’s paper in the Bulletin of the Deccan 
Coll. Res. Inst. 
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AiBr. 1, 20; KausBr. 27, 4; TAr. 3, 11, 2 suvarnam gharmam pariveda 
venam / indrasyatmanam dasadha carantam. Other passages do not add 
much towards an understanding of the term. As is well known it occurs 
also as a mythological proper name. 

The feminine noun vend is translated by “love, desire, Sehnsucht” 
etc., and Sayana, on RV. 1, 34, 2 takes somasya venam as candrasya 
kamanlyam “the beloved of the moon”; “das ware”, Geldner remarks, 
“die Frau der Asvin und Geliebte des Soma”. Apte 44 prefers to think 
of the solar bias of the epithet. 


44 Apte, o.c., p. 40. 


INDEX OF SANSKRIT WORDS 


adabhya-, 73 
addhati-, 35 
addhavidya-, 35 
anudhya-, 231 
anubhava-, 19 
apas-, 196 f. 
abhijna-, 305 
abhyasa-, 332 f. 
arka-, 134 

av-, 120; 128; 130; 190 
avabhasa-, 268 

akuta-, 43 
akuti-, 43 
atman-, 27; 283 
atmayajna-, 12 
a dhl- (verb), 225 
adhi- (noun), 224 
ananda-, 39 
ayu-, 51; 176 

itthadhi-, 113 

ucatha-, 200 
ud yam-, 117 
upasana-, 297 

fta-, 48; 69; 74; 97; 125 f.; 155; 173 ff.; 
182; 261 

rtasya pathi, 197 

rtasya sadana-, 179 

rsi-, 36; 40ff.; 50; 60; 311; 326; 337 

rsikrt-, 41 

ojas-, 103 

kavi-, 16; 36; 42; 44 ff.; 54; 57; 70; 110; 
144; 147; 208; 230; 283; 335; 337 f; 
355 

kavikausala-, 330 
karu-, 51; 200 
kavya-, 57; 327; 344 
ku-, 44 
ketu-, 57; 274 


kevalajnana-, 325 
kevaladarsana-, 325 
kaivalya-, 322 

kratu-, 12; 46; 111; 183 f.; 261 f.; 276 

gatu-, 149 

ghrtacl-, 132 
ghora-, 163 

caks-, 30; 32 
cak§as-, 33 f. 
caksus-, 30 
ci-, 56 f. 
cit-, 99 f. 
citra-, 169 

chandas-, 58 

ji-, 147; 153 
jinv-, 120 f.; 123 
jivanmukta-, 249; 343 
jnana-, 17; 312; 343 
jnanin-, 26 

tak§-, 110 
tan-, 114; 157 
tanu-, 11 

-ti- (suff.), 171; 192 

damsas-, 112 
daksa-, 111; 132 
daksina-, 239 f. 

darsana-, 19; 25 f.; 50; 60; 303; 312 

dl-, 8, 188 

didhiti-, 223 

duta-, 46 

drs-, 25 f.; 28 

drsti-, 26; 334; 347 

devadarsana-, 25 

devi-, 165 f. 

draviija-, 203 

dharma-, 21 








360 


Index of Sanskrit words 


361 


dha-, 174 

dhiyamjinva-, 12; 55 
dhiyamdha-, 88; 145 
dhiyalambha-, 12 
dhisana-, 11; 116 
dhl- (root), 222; 225; 289; 291 

— (verb), 39; 202 ff.; 231 

— (noun), 7; 35; 38; 47 f.; 50; 53 f.; 
57; 60; 64; 68 ff.; 195; 200; 206; 210 f.; 
213 f.; 216 ff.; 221; 224; 226 ff.; 230; 
233 ff.; 245 ff.; 256; 261; 265; 292; 300 

dhiyam dha-, 87 
dhiyam yuj-, 234 
dhiyarp sadh-, 131 
dhiya (instr.), 143; 158 
dhiya ittha, 112 f. 
dhiyas pati-, 10; 73; 82; 119 
dhlcakra-, 248 
dhljavana-, 12; 223 

dhlti-, 41; 52; 64; 170 ff.; 224; 228 f.- 
233 ff.; 242; 273; 280; 292 
dhlmat-, 253 

dhlra-, 40; 114; 149; 209 ff.; 229 f.; 233 
ff.; 242 f.; 253; 268; 280; 283; 315 ff. 
dhirana-, 223 
dhlvat-, 222 
dhena-, 11 
dhya-, 289; 291 

dhyana-, 21; 61; 269; 289 ff.; 296 ff. 
dhvani-, 327; 333; 345 

naman-, 44 
nu-, 96 

pati-, 82 
pada-, 179 ff. 
pasyanti-, 340; 347 
pi-, 126 
pinv-, 120 
purarndhi-, 160 ff. 
purusa-, 270 
pracetas-, 46; 355 
prajna-, 304; 314 f. 
prajnacaksas-, 314 
pratibha-, 318 ff. 
pratibhana-, 330; 332 
pratyak§a-, 321; 345 
pra bhr-, 58 
prasasti-, 172 
preksya-, 24 

buddhi-, 298 
bodhi-, 302 


brahman-, 16; 120 
brahman-, 16; 36; 41; 271 

mandala-, 17 

mati-, 13; 36; 47; 57; 70; 109; 172; 192; 
198 

man-, 146 

manas-, 12; 69; 75; 116; 195; 278; 286 f.; 
320; 354 

manlsa-, 13; 51 ff.; 57 
manlsin-, 54 f. 
mantra-, 78 
mantrasiddhi-, 66 
ma-, 186 

maya-, 212 f.; 215 
mayin-, 213 
mrj-, 119 
medhasati-, 58 
medha-, 57; 104; 127 
medhira-, 110 

yuj-, 115; 127 

-ra- (suff.), 209 
rasa-, 327; 333; 343 f. 
rebha-, 49; 79 

vakratva-, 331 
vakrokti-, 337 
van-, 111 
vardhana-, 56 

vak (vac-), 42; 91 f.; 94; 109; 126; 160 

vakyavakrata-, 330 

vaja-, 58; 65; 129 f.; 137; 150 ff.; 168 

vicaksana-, 32; 76; 193 f. 

vicara-, 301 

vid-, 297 

vip-, 37 f.; 172; 195 
vipascit-, 115 

vipra-, 36f.; 39f.; 46f.; 49; 51; 55; 58; 

82; 104; 149; 196; 199 
vibhu-, 194 
vimarsa-, 347 
visvacaksas-, 193 
visvavid-, 36; 45 ff. 
visvavedas-, 36 
vedana-, 297 
vedhas-, 50 
ven-, 349 ff. 
vena-, 72; 353 f.; 356 f. 
vena-, 358 
venya-, 353 f. 
vepas-, 36 
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vyutpatti-, 331 ff. 
vrata-, 181 

sakti-, 332 f.; 338 
sabdabrahman-, 335; 338 f.; 346 
sukra-, 167 
sura-, 46 
sri-, 96 

sakhi-, 108 
satyadarsin-, 25 
sad-, 181 
sadana-, 179 ff. 
sadas-, 179 ff. 

samadhi-, 269; 296 f.; 331 f. 

samyagdarsana-, 26 

sarvajnata-, 21 

sahrdaya-, 63; 287; 336; 344 

sadh-, 120; 131; 133; 141 

sadhana-, 17 

siddha-, 26 

siddhi-, 66; 305 

sudhi-, 65; 252 

sunrta-, 129 

suracaksas-, 31 

srsti-, 334 

spanda-, 39; 287 

smrti-, 297 f. 

svardrsa-, 30 

hi-, 65; 130; 149; 156 
hrd-, 276 ff. 


hrdaya-, 286 

Other languages: 

Pa. abhinna-, 305 f. 
adiccabandhu-, 303 
avajjana-, 304 
iddhi-, 305 
obhasa-, 268 
cakkhumant-, 311 
nanadassana-, 308 
dassana-, 269 
dibbacakkhu-, 312; 314 
deva-, 269 
patibhana-, 323 f. 
vatthu-, 285 
vipassana-, 309 
samvega-, 63 
sammasambuddhas-, 302 

Av. asa-, 261 
kavi-, 43 f. 

Xratu-, 261 

daena-, 259 ff. 

vaenaiti, 349 f. 

Gr. Okouco, 43 
yiYvoxjKco, 24 
OuoaKoo?, 43 
koeco, 43 
Kolrn;, 43 
pavTtg, 50 

Lat. vates, 50 
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Abhinavagupta, 287; 331; 336; 342 ff.; 
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absolute, the, 18 
Aditi, 92 
adjective, 164 IT. 
aesthetics, 318 

Agni, 30 f.; 36 f.; 40 f.; 45 f.; 49 ff.; 64 
69 ff.; 79; 83 ff.; 98; 101; 117; 127 
133; 141; 154; 168 f.; 188; 214; 272 
280 

alamkara-, 333 
L. Alsdorf, 174 f.; 196 
Anandavardhana, 333; 335; 337; 344; 

347 

V. M. Apte, 349; 358 
Asvaghosa, 307 

Asvins, 48; 79 ff; 120; 165; 190 

Atharvaveda, 11 

S. D. Atkins, 199; 222 f. 

atman-, 283 

Aupamanyava, 42 

Aurobindo, 19 

ayu-, 176 

H. W. Bailey, 261 f. 

Chr. Bartholomae, 259 ff. 

A. Bergaigne, 116; 179 
Bhaga, 164 
bhakti-, 297 
Bhamaha, 327 
Bharata, 287 
Bhartfhari, 42; 338 ff. 

Bhaskara, 284; 298 

Bhatta Tauta, 50; 337; 344 

Bhavabhuti, 335 

S. S. Bhawe, 12; 104; 119; 143 

bird, 31 f. 

bliss, 39 

M. Bloomfield, 204 
br&hman-, 41; 271 
Brahmanaspati, 48 

Brhaspati, 41; 78; 107; 117; 280; 353 f. 
Buddha, 20 f. 

Buddhaghosa, 285 


Buddhism, 285; 298 f.; 302 

Cakrapani, 286 
caksas-, 33 
W. Caland, 225 
Caraka, 286 
clarification, 278; 280 
clarification of soma, 140 
concentration, 293 ff. 

E. Conze, 324 

A. K. Coomarasvamy, 12 

cow, 126 

R. N. Dandekar, Ilf.; 282 
Dandin, 328 

darsana-, 50; 60 

dawn, 77 ff.; 81 f.; 165 f.; 182; 240 

S. K. De, 345 

A. Debrunner, 12; 170; 223 
deliverance, 295; 298 
Dhi, 163 
dhi- (root), 222 

— (verb), 202 ff. 

— (noun), 60; 68 ff.; 200; 217 f.; 221; 
226 ff.; 245 ff. 

dhira-, 209 ff.; 229; 280; 283 
dhiti-, 170 ff.; 228/.; 280 
dhyana-, 61; 269 
dhvani-, 333; 345 
Dhvanikarikas, 329 
di-, 8 

J. Duchesne-Guillemin, 259 f. 

early morning, see dawn 
ecstatic experiences, 18 
J. Eggeling, 225 
enlightenment, 31 f.; 302 
eulogy, 54; 65; 100; 117; 124; 132; 186; 
198; 200 

eye, 22; 33; 35; 63; 69; 93; 192f.; 307; 

311; 313 ff.; 348; 351 
—, inner, 34 
— of wisdom, 314 
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Hj. Frisk, 209 f. 
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gandharva-, 59; 91 

K. F. Geldner, 8; 12; 36 f.; 40 f.; 46; 49- 
51 ff; 68; 71; 73; 75 ff.; 79 ff; 83ff., : 
92; 94ff.; 99 ff.; 108 f.; Ill ff.; 121 ff.; 
129 ff.; 142 ff.; 150 ff.; 161 f.; 165; 168 
ff.; 173; 1?5 ff.; 183 ff.; 195 ff.; 202 ff.; 
211 ff.; 220; 222 ff.; 272; 274; 278; 280 
f.; 292; 350 f.; 354 ff.; 358 
I. Gershevitch, 43; 261 
gods, 66 

Gopinath Kaviraj, 304; 322; 325 
Govindaraga, 10 

H. Grassmann, 7; 12; 36 ff.; 43; 56; 71ff.; 
80; 84 f.; 88 f.; 99; 105; 108; 112; 115; 
137 f.; 145 f.; 165; 167; 169 f.; 173 f.; 
188 ff.; 196; 202; 205; 207; 222f.; 289 

R. T. H. Griffith, 94 
‘Grundbedeutung’, 167 

E. M. Hare, 316 

heart, 39; 60; 276ff.; 343; 354 

Helaraja, 340 

Hemacandra, 67; 329; 333; 345 
W. Henning, 262 
E. W. Hopkins, 322 

I. B. Horner, 269 
H. Humbach, 259 ff. 

hvmn, 100; 117; 132; 134; 198 

imagination, 328; 330; 332; 334 f. 

immortality, 49; 75; 110 

Indra, 31; 35; 37; 40; 47; 49; 52f.; 69; 

82; 116; 151; 155; 168 
inspiration, 26; 33; 35; 45; 50; 58 f.; 64 f.; 
76; 83; 97; 113; 115; 124; 157; 188; 
301; 323; 335 ff.; 351 
‘Intuition’, 8 

intuition, 19; 27; 52; 55; 62 f.; 65; 67 f.; 
71; 100; 224 ; 313; 318 f.; 325; 333 f.; 
341; 344 

intuitive thought, 25 

H. Jacobi, 329 
Jagannatha Panditaraja, 333 
Jainism, 300; 302; 325 
Jiva Gosvami, 298 
jyotis-, 274 f.; 283 f. 


A. B. Keith, 99; 180; 207; 241 
R. G. Kent, 262 
ketu-, 57 

knowledge, 75; 308 
—, divine, 19 
kratu-, 183 f. 

Ksemaraja, 346 
Kulluka, 10 
Kumarila, 348 
Kuntaka, 330 f.; 335; 337 

Ch. R. Lanman, 194; 204; 226 ff.; 274; 
292; 356 

G. van der Leeuw, 13 
W. Lentz, 262 
‘Licht’, 8 

G. Liebert, 171 f. 

light, 26; 35; 45; 52; 85; 266 ff.; 283 f.; 

297; 310 f. 

—, internal, 31 f. 

M. Lindenau, 352 

literary art, 327; 335; 337; 342 

liturgical recitation, 124 

H. Luders, 69; 87; 95 ff.; 104; 111; 114; 
125; 150; 172 ff.; 177 f.; 190; 196 f.; 
201; 212; 277; 282; 354 

A. Ludwig, 71 ff.; 84; 137; 145; 174; 191 - 
216 

A. A. Macdonell, 204 
Madhava, 10; 56; 191; 205; 274 
Mahabharata, 322 
Mahimabhatta, 332 
Mammata, 329; 332; 334 
mantra-, 38; 64; 66 f.; 341 
Maruts, 48; 55; 113 
maya-, 212; 215 
M. Mayrhofer, 289 
Medhatithi, 10 
‘Meditation’, 8 

meditation, 18; 66; 295; 299 f.; 309 
MImamsakas, 66 
Mitra, 30; 57; 69; 132 
M. Mole, 265 

M. Monier-Williams, 128; 223; 231; 350 
B. L. Mukherjee, 204 
muni-, 311 
mysticism, 291 

Narendraprabha Suri, 329; 333 
NilakaiJtha, 322 f. 

Nilakaijthadiksita, 335 
Nirvana, 304; 306 


Kamalaslla, 22 
kavi-, 283 
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H. S. Nyberg, 259 

H. Oldenberg, 37; 72; 87; 89; 102; 116; 
139; 204; 224; 283 

omniscience, 18 ff.; 35 f.; 71; 81; 85; 
93 f.; 130; 192 f.; 208; 302 ff.; 306; 
308; 320 f.; 325; 347 

Parjanya, 52 

Patanjali, 20; 296; 304 f.; 319 f. 

R. Pettazzoni, 193; 302; 317 
philosophy, 25 
Plato, 15 

poet, 14f.; 28; 33; 50; 58; 60; 64; 76; 
189; 214; 272; 279; 281; 323; 327; 335; 
337; 342 

poetical creation, 334; 336 
poetics, 326 ff. 
poetry, 15; 328 
power, 14 

prayer, 53; 129; 134 
Punyaraja, 42; 340 f. 

Pusan, 47; 86 f.; 118 

Radhakrishnan, 19; 25; 34 
Raghavananda, 10 
Rajasekhara, 331; 342 
Ramakrsna, 301 
Ramanuja, 271; 297 f. 
rasa-, 333 

Ijtbhu, 49; 90; 191; 216 
religious terminology, 7 
L. Renou, 13; 38; 45 f.; 51; 56 f.; 70; 
75 f.; 95; 97; 111; 113; 116; 125; 135; 
137 f.; 143 ff.; 158; 160 f.; 176; 184 f.; 
189; 191; 211; 216; 350; 354 ff. 
revelation, 319 
Rgveda, 11; 13 
Mrs. Rhys Davids, 324 
rite, 65 

ritual word, 53 
rkva-, 78 

R. Roth, 7; 12; 89; 128; 196 
r?i-, 40 

rtasya pathi, 197 
Rudra, 96 
Rudrafa, 330; 332 
Ruyyaka, 330 f. 

sabdabrahman-, 335; 339; 346 
sacral speech, 42; 107 
sacrifice, 153 
sage, 60; 63; 100 


Sahajiyas, 301 

sahrdaya-, 336; 344 

samadhi-, 269 

Sankara, 271 

Santaraksita, 21 

Sarasvatl, 85 ff.; 132; 161; 164 

Sasarparl, 93 

Sathakopa, 285 

Sautrantikas, 20 f. 

Savitar, 69; 98; 233 

Sayana, 9 ff.; 47; 49; 52; 56; 71 f.; 77; 
80; 85; 90; 95; 100; 102 f.; 105; 113; 
115; 118; 136 f.; 146; 157; 167; 191; 
205 ; 212; 214; 220; 223; 274 
‘Schaukraft’, 12 
W. P. Schmid, 126 
H. P. Schmidt, 12; 211; 350 
seer, 28; 34; 37; 40; 58; 70; 103; 159; 

217; 314; 355 
‘Sehergabe’, 8 
semantics, 9 
sentiment, 327 
P. S. Shastri, 13 

sight, 8; 23; 28 ff.; 33; 94; 193; 306; 332 
L. Silburn, 44 f. 

Sivaism, 298; 336; 346 
Skandasvamin, 10; 56 
Soma, soma, 31 ff.; 36 ff.; 40 f.; 47; 51; 
55; 69 f.; 73 ff.; 121; 144; 151; 173; 
178; 220 f.; 273; 279; 282 
spectator, 344 
R. A. Stein, 15 
sun, 31; 169; 192 f.; 274 
sun-eyed, 192 
Suresvara, 325 
Surya, 47; 79; 120 

R. Tagore, 61; 348 
Tantrism, 301 
Tarunavacaspati, 328 
theorists, 60 
P. Thieme, 38; 216 
Trita, 200 
truth, 63 f. 

Umesha Mishra, 25 
Upanisads, 304 
Usas, 79; 120; 169 
Uvata, 94 

vac-, 91 

Vac, Vak, 92; 94; 109; 126; 160; 199; 
239; 338; 346 
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Vacaspati, 78 
Vagbhata, 333 
vaja-, 152 
Vamana, 328; 332 

Varuna, 30 f.; 33; 41; 48 f.; 57; 69; 85; 

132; 208; 216 
Vasugupta, 346 f. 

Vayu, 35; 47; 81 

Veda, Vedic, 7; 9; 19; 64; 68; 334; 339; 

347 f. 

Vena, 357 
vipra-, 40; 196 

vision, 18 f.; 34; 38; 50; 54; 59; 61 f.; 64; 
68; 70; 72f.; 76; 78; 81; 83; 89; 93; 
97; 100f.; 106; 118; 123; 127; 135; 
144; 162; 177; 186; 214; 239; 272; 
276; 283; 290; 300; 302 ff.; 306; 308 f.; 
311; 313 f.; 320; 328; 334; 336; 338 
Vi§pu, 31; 53; 87; 118 


Vrsabhadeva, 340 
Vyasa, 296 

J. Wackernagel, 12; 170; 223 
‘Weltanschauung’, 7 

W. D. Whitney, 194; 204; 226 ff.; 274; 
292; 356 

M. Winternitz, 102 
wisdom, 51; 58; 306 
wise, 212 
worship, 139 

yantra-, 62 
Y 42 

yoga-, 252; 257; 295 ff.; 304 f.; 318; 320; 
322 

R. C. Zaehner, 265 











INDEX OF THE MAIN TEXT-PLACES DISCUSSED 


Aitareya-brahmana 1, 30, 28 

293 

18, 2, 47 

231 

2, 2, 32 

45 

19, 56, 1 

229 

3, 6, 1 

292 

Atharvaveda Paris. 26, 5, 1 

236 

3, 31, 7 

293 

Avadhtita-upanisad 25 

247 

Aitareya-upanisad 3, 8 

294 



Anguttara-nikaya 8, 64 (IV, 

301) 309 

Bhagavadglta 2, 13 

258 

Annapurna-upanisad 2, 42 

251 

2, 62 

296 

Asvaghosa, Buddhacarita 14 

307 

Brahmavidya-upanisad 13 

247 

Atharvaveda 2, 1, 1 

356 

Brhadaranyaka-upanisad 1, 5, 2 

246 

2, 1,2 

91; 357 

1, 5, 3 

248 

2, 1, 3 

59 

4, 3 

270 

2, 5, 4 

228 

4, 3, 7 

283;294 

2, 12, 5 

231 

4, 4, 21 

253 

2, 35, 3 

230 

5, 15, 1 

86 

3, 5, 6 

227 



3, 21,4 

230 

Chandogya-upanisad 3, 13, 7 

270 

3, 28, 1 

172 

7, 1 ff. 

294 

4, 1, 1 

357 



4, 8, 2 

352 

Gopatha-brahmana 1, 3, 19 

238 

4, 15, 9 

129 

1, 5, 24 

242 

5, 11,4 

230 



5, 20, 8 

227 

Isa-upanisad 10 

257 

6, 4, 3 

226 

13 

257 

6, 19, 1 

228 



6, 41, 1 

226 

Jabaladarsana-upanisad 10, 1 ff. 

250 

6, 131, 1 

224 

Jaiminiya-upanisad-brahmana 1, 

53 240 

7, 1, 1 

228 

Jataka I, 213 f. 

303 

7, 78, 2 

188 

IV, 212 

303 

7, 114, 2 

232; 292 

V, 484 

303 

8, 1, 7 ff. 

231 



8, 18, 15 

276 

Kathasaritsagara 5, 96 

318 

9, 2, 6 

230 

Katha-upanisad 2 

254 

9, 2, 25 

226 

2, 23 

109 

9, 4, 8 

230 

Kausltaki-upanisad 1, 3 ff. 

245 

10, 1, 8 

226 

2, 15 

245 

10, 1, 18 

230 

3, 5 

245 

10, 2, 31 

273 

Mahabharata 12, 240 (239), 24 

321 f. 

10, 4, 11 

231 

12, 274, 7 

322 

10, 8, 44 

229 

12, 316, 14 

322 

11, 4, 24 

229 

Mahanarayana-upanisad 2, 12, 3 


11, 9, 22 

230 

(223) 

248 

12, 2, 33 

280 

2, 56 ff. 

250 

12, 3, 31 

192 

4, 38 

250 

18, 1, 1 

204 

4, 91 f. 

251 


367 


Index of the main text-places discussed 

367 

5 

247 

1, 17, 8 

136 

5, 87 

257 

1, 17, 9 

136 

6, 78 

251 

1, 18, 6 

57; 127 

Mahavastu I, 134, 7 

325 

1, 22, 14 

199 

Maitrayana-upanisad 6, 9 

292 

1, 22, 19 

29 

6, 18 

296 

1, 23, 3 

82 

6, 22 

284;338 

1, 24, 7 

274 

6, 24 

295 

1,25, 6 

350 

6, 25 

249 

1, 25, 16 

187 

6, 38 

295 

1, 27, 11 

98;150 

7, 1 ff. 

253 

1, 34, 5 

128 

7,7 

283 

1, 38, 5 

198 

7, 11 

284 

1,41,5 

190 

Maitrayanl-samhita 1, 9, 4 

237 

1, 43, 9 

352 

2, 4, 2 

242 

1, 46, 2 

146 

3, 7, 5 

237 

1, 46, 8 

144 

4, 9, 2 

237 

1, 52, 3 

138 

Majjhima-nikaya 14 (I, 92) 

308 

1, 56, 2 

155 

25 a, DO) 

308 

1, 60, 3 

278 

35 a. 235) 

307 

1,61,2 

54;278 

71 0, 482) 

308 

1, 61, 14 

356 

77 (II, 9) 

308 

1, 61, 16 

65; 106 

77 (II, 21) 

308 

1, 62, 12 

214 

128 an, 161) 

310 

1, 64, 1 

218 

128 ail, 162) 

308 

1, 65, 2 

219 

131 (III, 187 ff.) 

310 

1, 65, 3 

175 

Milindapanha 1,31 

314 

1, 65, 5 

171 

p. 102 ff. Tr. 

303 

1, 67, 4 

88; 278 

Mundaka-upanisad 1, 1, 6 

255 

1, 67, 7 

17 

2, 2, 6 

295 

1, 67, 10 

220 

2, 2, 10 

270 

1, 68, 5 

175; 176 

3, 2, 1 

255 

1,71 

174 

3, 2, 5 

255 

1, 71, 10 

45 



1, 77, 4 

198 

Naradaparivrajaka-upanisad 3, 

23 f. 249 

1, 79, 7 

127 

Pancavimsa-brahmana 6, 7, 8 

294 

1, 80, 16 

157 

7, 1, 4 f. 

294 

1, 85, 6 

180 

7, 6, 1 

294 

1, 87, 4 

131 

7, 8, 8 

225 

1, 87, 5 

33 

Patanjali, Yogasutras 3, 2 

296 

1, 88, 4 

82 

3, 3 

297 

1, 91, 1 

212 

3, 33 

319 

1, 94, 3 

141 

3, 36 

320 

1, 94, 3-4 

132 



1, 94, 6 

213 

Ramanuja, Sri-bhasya 4, 26 

298 

1, 95, 8 

48; 105 

Ramayana 1, 2, 8 ff. 

61 

1, 102, 1 

116 

Rgveda 1,1,7 

241 

1, 109 

151 

1, 2, 6 

113 

1, 110, 1 

196; 200 

1, 3, 2 

112 

1, 110, 4 

191 

1, 3, 10 

164 

1, 111,4 

147 

1, 3, 12 

164 

1, 112, 2 

70; 128 

1, 14, 1 

189 

1, 117, 23 

128 

1, 14, 2 

84 

1, 119,2 

185 










368 Index of the main text-places discussed 


1, 130, 6 

218 

1, 131,4 

74 

1, 134, 2 

139 

1, 135, 5 

137 

1, 139, 1 

187 

1, 139, 2 

69 

1, 143, 1 

198 

1, 143, 6 

154 

1, 143, 7 

167 

1, 145, 1-2 

214 

1, 146, 4 

280 

1, 151, 6 

95 

1, 153, 1 

195 

1, 159, 4 

281 

1, 161, 7 

200 

1, 163, 12 

207 

1, 164, 8 

190 

1, 164, 21 

213 

1, 164, 31 

28 

1, 164, 36 

194 

1, 165, 10 

53 

1, 165, 14 

104 

1, 166, 13 

112 

1, 170, 5 

74 

1, 171,2 

278 

1, 185, 8 

134 

1, 186, 1 

52 

1, 186, 11 

223 

1, 189,4 

179 

2, 2, 9 

124; 126 

2, 3, 10 

142 

2, 9, 4 

168 

2, 11, 12 

111 

2, 12, 5 

163 

2, 20, 1 

203 

2, 21, 5 

149 

2, 23, 15 

203; 272 

2, 27, 3 

28 

2, 27, 11 

221 

2, 28, 5 

113 

2, 31, 7 

186 

2, 34, 6 

124 

2, 38, 4 

220 

2, 38, 10 

163 

2, 40, 5 

127; 129 

2, 40, 6 

123; 128 

3, 1,2 

49 

3, 1, 5 

280 

3, 2, 1 

142 

3, 3,6 

142 

3, 3,8 

119 

3, 4,7 

206 

3, 8,4 

219 


3, 11, 3 

100 

3, 12, 7 

196 f. 

3, 13, 5 

188 

3, 18, 3 

165 

3, 26, 1 

223 

3, 26, 8 

272; 279 

3, 27, 6 

136 

3, 27, 8 

133 

3, 27, 9 

140 f. 

3, 27, 11 

141 

3, 28, 4 

218 

3, 29, 7 

37 

3, 31, 5 

149 

3, 34, 5 

99; 167 

3, 34, 8 

223 

3, 38, 1 

52; 205 

3, 38, 5 

90 

3, 38, 6 

181 

3, 39, 1 

278 

3, 39, 2 

77 

3, 53, 15 

93 

3, 54, 17 

152 

3, 56, 1 

213 

3, 60, 2 

90 

3, 62, 8 

150 

3, 62, 10 

98; 291 

3, 62, 12 

157 

4, 1, 10 

101 

4, 1, 14 

102 

4, 1, 18 

101 

4, 2, 14 

66 

4, 2, 16 

201; 224 

4, 5,3 

51 

4, 5,7 

183 

4, 5, 15 

171 

4, 6, 1 

52 

4, 11,2 

51; 64 

4, 11,3 

70 

4, 11, 5 

136 

4, 13, 5 

27 

4, 16, 18 

130 

4, 16, 21 

144 

4, 17, 6 

74 

4, 18, 11 

350 

4, 21, 7 

100 

4, 23, 4 

203 

4, 23, 8 

176 

4, 24, 6 

351 

4, 25, 3 

351 

4, 33, 2 

216 

4, 33, 6 

350 

4, 33, 9 

202 

4, 35, 3 

198 


Index of the main text-places discussed 369 


4, 36, 2 

292 

6, 9, 5 

28 

4, 36, 7 

211 

6, 9,6 

277 

4, 37, 6 

145 

6, 14, 1 

189 

4, 41, 5 

126 

6, 15, 9 

188 

4, 41, 8 

151 

6, 15, 11 

186 

4, 43, 1 

165 

6, 21, 1 

134;137 

4, 50, 1 

207 

6, 22, 7 

134; 145 

4, 50, 11 

130 

6, 23, 8 

137 

4, 51, 1 

138 

6, 34, 3 

185 

4, 51, 8 

182 

6, 35, 1 

151 

4, 56, 3 

215 

6, 35, 3 

116 

4, 58 

281 

6, 45, 4 

172 

4, 58, 4 

356 

6, 47, 3 

52; 220 

4, 58, 6 

278 

6, 47, 10 

167 

5, 4, 10 

277 

6, 49, 4 

53 

5, 10, 1 

154 

6, 49, 7 

12; 85 

5, 12, 1-2 

65 

6, 49, 8 

133 

5, 12, 2 

173 

6, 49, 14 

123 

5, 13, 1 

141 

6, 50, 10 

81 

5, 16, 5 

184 

6, 50, 15 

118 

5, 17, 3 

140 

6, 52, 16 

128 

5, 18, 4 

169 

6, 53, 1 

86 

5, 25, 3 

187 

6, 53, 4 

133 

5, 25, 4 

156 

6, 55, 3 

222 

5, 29, 1 

214 

6, 61, 4 

86 

5, 31, 2 

350 

6, 71, 6 

159 

5, 33, 1 

205 

7, 1, 1 

223 

5, 40, 5 

202 

7, 1,5 

146 

5, 41, 5 

137 

7, 1, 10 

148 

5, 41, 6 

164 

7, 3, 10 

188 

5, 44, 13 

76 

7, 7,6 

205 

5, 45, 3 

123 

7, 13, 1 

198 

5, 45, 5 

59 

7, 15, 9 

198 

5, 45, 6 

123 

7, 23, 4 

151 

5, 45, 10 

219 

7, 21, 1 

167 

5, 45, 11 

145; 147 

7, 31, 11 

211 

5, 47, 6 

158 

7, 32, 20 

161 

5, 50, 4 

211 

7, 33, 5 

202 

5, 53, 11 

198 

7, 33, 8 

273 

5, 54, 14 

153 

7, 33, 9 

277 

5, 61, 15 

113 

7, 34, 1 

165;168 

5, 66, 4 

56 

7, 34, 8 

87;150 

5, 71, 2 

124 

7, 34, 9 

165 

5, 81, 1 

115 

7, 35, 11 

160 

6, 1, 1 

84 

7, 36, 5 

175 

6, 1,7 

65 

7, 36, 7 

128 

6, 3,3 

71 

7, 36, 8 

161;164 

6, 5,5 

188 

7, 37, 2 

151 

6, 6, 1 

146 

7, 37, 5 

89;159 

6, 6, 2 

138 

7, 41, 3 

129;156 

6, 7,6 

33 

7, 56, 4 

211 

6, 7,7 

46 

7, 64, 4 

184 

6,9 

272 

7, 66, 3 

132 















370 

7, 66, 10 
7, 67, 5 
7, 74, 5 
7, 79, 5 
7, 82, 3 
7, 83, 8 
7, 86, 1 
7, 86, 8 
7, 87, 3 
7, 90, 4 
7, 90, 5 
7, 91, 41 
7, 93, 3 
7, 94, 1 
7, 94, 4 
7, 97, 9 

7, 104, 14 

8, 1-66 
8, 1, 19 
8, 3, 1 
8, 3,2 
8, 3, 12 
8, 3, 16 
8, 3, 18 
8, 4, 15 
8, 4, 20 
8, 5, 35 
8, 6, 7 
8 , 6 , 8 
8 , 6 , 10 
8, 6, 18 
8, 6, 28 
8, 6, 32 f. 
8, 6, 43 
8 , 8 

8, 8, 5 
8, 8, 10 
8, 8, 12 
8, 8, 19 
8, 9, 16 
8, 12, 10 f. 
8, 12, 31 
8, 13, 8 
8, 13, 26 
8, 19, 14 
8, 21, 6 
8, 21, 7 
8, 21, 12 
8, 24, 7 
8, 26, 19 
8, 26, 25 
8, 27, 2 
8, 27, 8 


Index of the main text-places discussed Index of the main text-places discussed 371 


91 

8, 34, 6 

162 

9, 68, 7 

196 

10, 40, 1 

158 

131;152 

8, 35, 16-18 

120 

9, 72, 1 

155 

10, 40, 10 

204 

76 

8, 40, 3 

207 

9, 72, 3 

273 

10, 42, 3 

147 

77;145 

8, 40, 9 

148 

9, 72, 4 

143 

10, 43, 7 

37 

125 

8, 41, 1 

208 

9, 72, 6 

56 

10, 47, 7 

281 

149; 222 

8, 42, 2 

213 

9, 73, 2 

354 

10, 53, 6 

101 

216 

8, 42, 4 

139 

9, 73, 3 

212 

10, 55, 5 

29 

281 

8, 44, 29 

213 

9, 73, 7 ff. 

279 

10, 61, 18 

88 

49 

8, 46, 11 

130 

9, 73, 8 

282 

10, 64, 2 

183; 276; 351 

205 

8, 48, 3 

272 

9, 73, 9 

212 

10, 64, 12 

124 

206 

8, 50, 4 

195 

9, 75, 2 

74 

10, 66, 5 

162 

202 

8, 59, 6 

211 

9, 76, 3 

151 

10, 67, 1 

77 

145; 152 

8, 60, 4 

138 

9, 78, 3 

55 

10, 67, 2 

206 

58 

8, 60, 7 

351 

9, 79, 1 

60; 148 

10, 67, 10 

272 

94 

8, 60, 12 

123;154 

9, 83, 1 

280 

10, 71 

107 ff. 

130 

8, 61, 1 

168 

9, 86, 32 

176 

10, 71, 2 

215; 280 

77 

8, 61, 10 

74 

9, 91, 1 

84 

10, 74, 1 

139 

207 

8, 63, 1 

72; 353 

9, 92, 3 

220 

10, 74, 3 

133; 156 

143 

8, 66, 8 

168 

9, 94, 2 

126 

10, 82, 1 

215 

71; 90 

8, 66, 14 

168 

9, 96, 8 

55 

10, 86, 19 

218 

72 

8, 66, 44 

168 

9, 96, 11 

218 

10, 87, 21 

46 

73 

8, 68, 9 

89 

9, 97, 22 

140 

10, 89, 8 

214 

208 

8, 69, 1 

162 

9, 97, 30 

220 

10, 89, 11 

171 

104 

8, 71, 12 

127 

9, 97, 34 

52; 178 

10, 94, 4 

221 

159 

8, 80, 7 

139 

9, 97, 36 

161 

10, 97, 6 

36 

145; 149 

8, 84, 7 

154 

9, 97, 57 

219 

10, 98 

203 

223 

8, 92, 11 

89; 223 

9, 99, 2 

144 

10, 101 

114 

172 

8, 93, 17 

135 

9, 99, 6 

74 

10, 101, 4 

217 

273 

8, 95, 5 

125 

9, 100, 3 

155 

10, 101, 9 

94;166 

273 

8, 96, 11 

135 

9, 102, 1 

224 

10, 106, 1 

80; 158 

172 

8, 99, 3 

205 

9, 106, 11 

143 

10, 110, 2 

142 

103 

8, 100, 4 

176 

9, 107, 14 

55 

10, 111, 2 

178; 182 

109 

8, 100, 5 

354 

9, 107, 24 

199 

10, 112, 9 

37 

124 

8, 100, 11 

126 

9, 108, 10 

121 

10, 114, 2 

57 

80 

8, 101, 16 

91 f. 

9, 110, 7 

150 

10, 114, 6 

53 

190 

8, 102, 16 

189 

9, 111,2 

177 

10, 114, 7 

217 

208 

8, 102, 22 

76 

9, 112 

102 

10, 123, 6 

276;351 

146 

8, 103, 11 

146 

9, 112, 1 

236 

10, 129, 4 

276 

185 

9, 9, 8 

273 

10, 2, 3 

198 

10, 130 

217 

165 

9, 10, 6 

17 

10, 5, 1 

281 

10, 130, 6 

34 

186 

9, 12, 7 

75 

10, 8, 7 

200 

10, 130, 7 

28 

200 

9, 15, 1 

143 

10, 10, 1 

204 

10, 133, 3 

148 

134 

9, 17, 7 

144 

10, 10, 6 

28 

10, 135, 1 

351 

155 

9, 25, 2 

143 

10, 11, 4 

83 

10, 139, 5 

91 

135 

9, 40, 1 

196 

10, 18 

206 

10, 139, 6 

91 

130; 205 

9, 47, 4 

119 

10, 25, 4 

173 

10, 142, 2 

148 

155 

9, 53, 2 

282 

10, 25, 5 

219 

10, 143, 3 

73 

129 

9, 62, 17 

196 

10, 26, 2 

199 

10, 144, 3 

203 

136 

9, 63, 21 

144 

10, 29, 4 

54; 138 

10, 148, 3 

37 

158 

9, 65, 16 

104 

10, 31, 2 

183 

10, 150, 3 

157 

81 

9, 67, 22-27 

105 

10, 32, 4 

202 

10, 156, 1 

156 

130 

9, 67, 23 

280 

10, 34, 5 

204 

10, 172 

78 

135 

9, 68, 6 

55 

10, 39, 2 

129 

10, 176, 2 

165 




















372 


Index of the main text-places discussed 


10,177,1 277; 281 

530 

10, 177, 2 

178 

539 

10, 183, 1-2 

207 

Svetasvatara-upanisad 1, 10 

Rgveda Khila 1, 6, 6 

211 

1, 14 

5, 5, 2-5 

160 

2, 1 

6, 6, 6 

160 

2,3 



3, 12 

Samyutta-nikaya 1, 4, 9 (I, 39) 

312 

4, 17 

3, 3, 4, 0, 99) 

309 

6, 12 

8,3 

324 


41, 1 

315 

Taittirlya-brahmana 2, 4, 8, 5 

45, 4 

316 

2, 5, 3, 2 

Sankhayana-srauta-sutra 5, 9, 19 

293 

2, 7, 13, 2 

17, 5, 4 

236 

Taittiriya-upanisad 4, 1, 1 

Sathapatha-brahmana 1, 2, 5, 19 

243 


1, 5, 2, 19 

293 

Vajasaneyi-samhita 1, 28 

2, 3, 4, 28 

241 

3, 22 

3, 2, 2, 17 

240 

4, 11 

3, 2, 4, 16 

236 

4, 19 

3, 9, 4, 17 

293 

4, 23 

4, 1, 4, 2 

153 

5, 14 

4, 6, 7, 5 

293 

8, 30 

6, 3, 1, 13 

233 

11, 1 

6, 3, 1, 16 

236 

11, 3 

6, 4, 3, 9 

237 

11,4 

6, 5, 1, 11 

235 

11, 41 

7, 2, 2, 4 

243 

11, 55 

7, 4, 2, 21 

274 

11, 57 

11, 2, 7, 32 

293 

17, 12 

11,5,5 

242 

18, 1 ff. 

11,7, 1,2 

293 

19, 39 

12, 9, 1, 13 

293 

19, 73 

Sivapurarja, Va. S. 29, 78 

321 

20, 67 

Siva-samhita 3,111 

252 

22, 20 

3, 113 

252 

28, 10 

3, 117 f. 

252 

32, 8 

5, 23 

257 

34, 3 

Sutta-nipata 161 

311 

Visnu-purana 4, 4, 27 

231 

311 

6, 7, 89 

508 

311 



Universitetsbibliotcket 


311 

295 

295 

233 

234 
270 
283 
254 

234 

234 

234 

233 

243 

241 
240 
236 
238 
236 

242 

233 

234 

236 

237 

243 

235 
181 
225 

237 

234 

235 
225 

238 
357 
274 
291 

296 


DISPUTATIONES RHENO-TRAJECTINAE 


edidit J. Gonda 


I. J. gonda: Some Observations on the Relations between “Gods” 

and “Powers” in the Veda, a propos of the phrase sunuh sahasah. 
1957.111 pp. Gld. 9.— 

II. J. c. heesterman: The ancient Indian Royal Consecration. The 

Rajasuya described according to the Yajus Texts and annoted. 
1957. 243 pp. Gld. 20.— 

III. J. gonda: Four Studies in the Language of the Veda. 1959. 

194 pp. Gld. 20.— 

IV. j. gonda : Epithets in the Rgveda. 1959. 270 pp. Gld. 28.— 

VI. j. A. B. van buitenen: The Maitrayanlya Upanisad. A Critical 

Essay, with Text, Translation and Commentary. 1962. 157 pp. 

Gld. 16.— 


VII. j. gonda: The Aspectual Function of the Rgvedic Present and 
Aorist. 1962. 278 pp. Gld. 32.— 



















